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MINISr/p^ 



GENERAL RULES REGARDING 
THE TRANSLATION. 



(i) Wherever a philosophical Sanskrit word used in the 
Marathi text (not being a technical philosophical term which 
has been Anglicised), has been rendered by me into English, I 
have, wherever necessary, placed immediately after such 
rendering the actual word used by the author in the original, in 
italics, and within brackets; e. g., bodily (kayika), Self-Realised 
iatma-j'flanin), occasional {naimittika), etc. This has been done to 
enable such of my readers as are acquainted with Sanskrit to 
understand what the Author himself wanted to say; in case my 
rendering has not been correct. 

(ii) If the word in the original text is a technical philoso¬ 
phical word, which has been Anglicised, I have used the word 
in Roman characters, beginning with a capital letter, e. g., 
Jiva, Paramesvara, Prakpti, ParamStman, Atman etc. 

(iii) Diacritical signs have been used in order to ensure 
cox ect pronunciation by the reader, whose attention is drawn 
to the tabular statement at p. viii showing what diacritical 
sign has been used for indicating which sound. 

(iv) Technical philosophical English words are used with 
an initial capital letter in order to distinguish them from 
when they are not so used, e. g.. Real, Matter, Spirit, the 
Imperceptible, Knowledge, Mind, Consciousness, the Quality¬ 
less etc., unless the words have been used as adjectives, or in a 
non-technical sense, e. g., the qualityless Brahman etc. 

(v) If in the text itself, there is a Sanskrit word in 
brackets after another Sanskrit word, (which latter one has 
been rendered by me into English), the Author’s word in 
brackets, though in Sanskrit, has not been put into italics, in 
order to distinguish the case from where I have put such words 
in italic characters, in brackets, after the rendering, as 
nientioned in (i) above. 

(vi) If the Sanskrit word in the origihal has been retained 
in the translated text, its rendering in English is placed after 
it in brackets; e. g., the kSrya (product), karma ( Action ) etc. 
This has been done only where the retention has been necessary 
on account of the context. 



GENERAL RULES RE: the^TRANSLATION 



(vii) I have not added anything of my own in the translated 
text except as follows --In almost all places where the Author 
has given a Sanskrit quotation, he has immediately after¬ 
wards translated this quotation or given a summary of it in 
Marathi; and this, of course, has been translated into English. 
In some places, however, the Author has not translated a 
Sanskrit quotation into Marathi; and in these cases, I myself 
have translated dt into English, for the convenience of the 
reader not acquainted with Sanskrit; but, wherever this has 
been done, I have added the word “ —Trans.” after the trans¬ 
lation. Any inaccuracies in such translations, would, of course, 
be mine. Where, however, such a quotation has been from 
the Gita itself, I have rendered into English, the translation of 
that quotation, as made by the Author himself, in his trans¬ 
lation of the stanzas of the Gita (as appearing in this Volume). 

B. S. SUKTHANKAR. 
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blOEIAL MAP OF PHILOSOPHICAL SCHOOLS 


EXPLANATION OF THE PICTORIAL MAP OF THE 
PROMINENT SCHOOLS OF INDIAN PHILOSOPHY 
mentioned in the GiTA-RAHASYA. 


and opp. page 18, 
(Volume I). 


The river is the River of Time, on the banks which are tho 
various Ages through which India has passed, namely, (1) the 
Vedie Age, (2) the Age of the Gita, (3) the Age of Buddha,, 
(4) the Age of Shri Shankaracharya, (5) the Age Dnyaneshvar^', 
Tukarama and others being the Age of Devotion, (6) the Age of 
Shri Samartha Ramadasa, showing the revival of Action, and 
(7) the deputation of Indian Leaders at the gates of the Houses- 
of Parliament and (8) Mahatma Gandhi, in the Present Age. 

Nos. 1, 2, 6. 7 and 8 are the Ages of Action, or of Karma- 
y oga starting with the Vedic Karma age, and ending with the 
present days, and forming a big L, which means the Lucky 
Ages; whereas Nos. 3, 4 and 5 are the Ages of Renunciation,, 
which are only a small passing cloud on the Karma-Yoga 
tradition of India. 

The narrow bed of the river in the Ages of Renunciation, 
spreads out as it flows down along the plains of the Ages of 
Action, suggesting the widening out of the view-point of 
Philosophy from the narrow Pass of Renunciation to the broad 
Fields of Action. 

The two inset pictures in the form of the ‘ Svastika ’ show 
the five Pandavas on the Kuru field, and the five Indian 
leaders near the Houses of Parliament, in each case, on the 
Field of Action. The last picture is of Mahatma Gandhi, the 
latest Karma-Yogin of India. 





R. B. Tilak. 










{Reprinted from Vo/. I for ready reference 
for the convenience of the Reader) 

Detailed Contents of Volume I nith special reference 

to the subject-matter of chapters 1 to XIII 

CHAPTER I—INTRODUCTORY. 

# 

The importance of Srimad Bhagavadgita—^the words used 
at the end of each chapter of the Gita showing the conclusion 
of the chapter—the meaning of the word ‘Gita’—description of 
several other Gitas and the inferiority of these GitSs and of 
the Yoga-Vasistha etc. methods of examination of a book—* 
modern external critics of the Bhagavadgita—the explanation 
of the moral of the Gita as given in the Mahabharata—the 
Prasthanatrayl (©•> the Upanisads, the Vedanta-Sutras and 
the Bhagavadgita), and the doctrine-supporting commentaries 
on it explanations of the moral of the GitS according to these 
commentaries—*Sri Samkaracarya—Madhusudana—^Tat-Tvam - 
^i —the Paisaca-Bhasy a—Bamd nu jacary a—Madhvdcarya— 

\ allabhacary a N imbarka Sri dharsvSmi-Jflanes vara—the 

point of view of all of them is to support some doctrine or 
other the method of finding out the import of a work, without 
seeking to support a doctrine—how that method is neglected 
by the doctrine-supporting method—the introductory remarks 
and the concluding portion in the Gita—the deadlock arising 
from mutually conflicting Ethical principles, and the resulting 
confusion as to one’s duty—the advice in the Gita for solving 
that confusion ... •-* p. 1 to 39 

CHAPTER II. KARMA-JIJNASA- 

(the desire to know the right action) 

• Two English (foreign) examples of the doubt about duty— 
the importance of the Mahabharata from this point of view—^the 
doctrine of on-Yiolence (ahvnsa-dharma), and the exceptions to 
it—-the doctrine of Forgiveness (ksamd), and the exceptions to 
it—the discrimination between Truth (satija) and Falsehood 
(anrfa) according to our Sastras—a comparison of that discrimi¬ 
nation according to English (foreign) Ethics—superiority and 
nnportance of the point of view of our philosophers—^the 
observance of a vow (pratijM) and its limitations—the doctrine 


xn.j 
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of Not-Stealing, and the exceptions to it—the exceptions to 
the doctrine that ‘ living is more important than dying ’— 
self-defence—duties owed to one’s mother, father, preceptor 
(guini) and other revered persons, and the exceptions to the 
same—the relative importance of the restraint of Desire {kama\ 
Anger {krodha) and Avarice (Idhlia )—the occasions and the 
limits of Time and Place for showing courage, and other 
virtues—the relative importance of different courses of 
Action—the subtle distinction between Morality {dharnia) and 
Immorality {adharnia)^ and the wonderfulness of the 
Gita... ... ... ... p. 40-69 


CHAPTER III. 
KARMA-YOGA-SASTRA. 

(The Science of Right Action). 

The importance of the Desire to know the Right Action 
{karma-jijnUsd )—the first Chapter of the Gita and the necessity of 
the Science of Right Action—the definition of the meaning of 
the word‘Karma’—the subject of Karma according to Mlmams^ 
writers—'the definition of the meaning of the word ‘ Yoga ’ 
according to the Gita—Yoga= Karma-Yoga, and that is the only 
doctrine which is expounded—synonyms for Right Action 
(karma) and Wrong Action or Non-Action (akarma )—the three 
methods of scientific exposition, namely the Materialistic 
(adhihhaiLtika), the Intuitionist (Mhidaivika)^ and the Metaphy¬ 
sical (adhijarmikua )—why these methods came into existence—-the 
opinion of Comte—the Metaphysical point of view is the best 
according to the Gita—two meanings of the word 'dharma^ (i) 
with reference to the next world and (ii) with reference to this 
world—the system of the four castes and other systems—it is 
* dharma \ because it maintains the world— 'dhanna' in the form 
of precepts —ordinary rules foi distinguishing between 

righteous and unrighteous Action (dharrriadlharma )—the doctrine 
of ‘ mrduijano yeiui yatnh sa pa7Uhah \ i. e., ‘that path is the true 
one which is followed by the great’, and the exceptions to it— 
the doctrine of \iti sarvalra varjayet\ i. e., ‘avoid extremes’, and 
its incompleteness—the definition of Righteousness by consi¬ 
dering what Is not objected to (a 7 )irodha )—the object of the 
science of Karma-Yoga ... ... ... p. 70-101 
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CHAPTER IV. 

ADHIBHAUTIKA-SUKHAVADA. 

( The Materialistic theory of Happiness ). 


An indroduction to the outlines of the subject—principles 
determining Morality (dliarma) and Immorality {adJtariria)~ 
Carvaka's doctrine of unalloyed selfishness—‘ far-sighted 
selfishness ’ of Hobbes—Philanthropy is as much an inherent 
desire as selfishness—the doctrine of Yajfiavalkya of the benefit 
of the Atman {atmartha) —the doctrine of the combination of 
self-interest and other’s-interest, or ‘enlightened self-interest ~ 
the objections to that doctrine—the doctrine of giving higher 
importance to other s-interest—the doctrine of ‘the greatest 
good of the greatest number the objections to that doctrine— 
who is to decide in what the greatest good of the ^^eatest 
number lies, and how—the superiority of the Reason (huddhi} 
of the doer, over the Action itself—why one should do goon ‘■q 
others the perfect state of mankind—that which is meritorious 
(ireya), and that which is pleasurable (preya )—the transitoriness 
of Happiness and Unhappiness, and the immutability of Moral 
principles ... ... ... ... p. 102-128 

CHAPTER V. 

SUKHA-DUHKHA-VIVEKA. 

( The Consideration of Happiness and Unhappiness ). 

The inclination of everyone towards Happiness—the 
characteristic features of and difference between Happiness and 
Unhappiness—whether Happiness is an independent thing, or 
means only the absence of Unhappiness—the opinion of the 
School of Renunciation—the refutation of that opinion—the 
doctrine of the Qitft—Happiness and Unhappiness are twm 
independent feelings (bhd.va )—the contrariety between the 
Happiness and Unhappiness arising in this world—whether 
there is more of Happiness or of Unhappiness in worldly life— 
the Western theory that there is a preponderance of Happinesa- 
that worldly life is full of happiness does not follow from the 
fact that all mankind does not commit suicide—the uncontrol¬ 
lable growth of the Desire for Happiness—the impossibility of 
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extinguishing the Desire for Happiness by enjoying Happi¬ 
ness—therefore, there is a preponderance of Unhappiness in 
worldly life—the propositions of our philosophers, consistent 
with this point of view—the opinion of Schopenhauer—the 
usefulnessB of Dissatisfaction—^how to avoid its evil effects 
experiencing of Happiness or Unhappiness is within one’s 
control, and characteristic features of the Hope for Fruit of 
Action—^prohibition of the Abandonment of Action, since 
Unhappiness can be averted only by giving up Hope for Fruit 
of Action—the limits of restraint of the organs—the four 
aphorisms (sutras) of the doctrine of Right Action—the animal 
nature of Bodily, that is, of Material Happiness—‘the superi¬ 
ority and immutability of Happiness which is born of the 
Atman, that is, of Metaphysical Happiness—the blending of 
these two kinds of Happiness is the ideal according to the 
doctr lie of Right Action—the happiness born of the enjoyment 
of Bodily pleasures, is inconstant and unfit to be an 
'deal—the incompleteness of the Doctrine of Material 
Happiness ... ••• ... p. 129-166 


CHAPTER VI. 

ADHIDAIVATA-PAKSA and KSETRAK^ETRAJNA- 
VICARA. 

( The Intuitionist School and the Consideration of the 
Body and the Atman ). 

The Western School of ‘ Conscience ’—similar references 
in Indian philosophical works to the Goddess of the Mind 
(yruinodevata )—the objections of the Materialistic school 
against the Intuitionist school—the decision as to what ought 
not to be done can be quickly made, by habit and practice— 
‘ Conscience * is not an independent force—the objections of the 
Metaphysical school—the great factory of the human Body— 
the respective functions of the organs of Perception and the 
organs of Action—the respective functions of the Mind and the 
Reason—the difference and inter-relation between the Discern¬ 
ing (Pure) Reason (? yavasQyrttmka buddhi) and Practical Reason 
(vasannimika buddhi)— the Discerning Reason is initially one, 
uut is of three different kinds, according as it is s^ttvika, etc.— 
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‘Conscience is included in, and not different from, Discerning 
Eeason—the nature of the Consideration of the Body and the 
Atman, and of the Perishable and the Imperishable, and its 
relation to the doctrine of Karma-Yoga (Right Action)—the 
meaning of the word ‘ ksetra ’ (Body)—the existence of the 
ksetrajna ’ that is, of the Atman—introduction to the Consi¬ 
deration of the Perishable and the Imperishable ... p. 167-201 


CHAPTER VIL 

KAPILA-SAMKHYA-SASTRA OR KSARaKSARA- 
VICARA. 

(The Kapila-Samkya Philosophy or the Consideration of the 
Mutable and the Immutable). 

Systems of philosophy dealing with the Mutable and ^Le 
Immutable—the Atomic Theory of KanSdas—Kapila-Sarhkhya- 
the meaning of the word * Samkhya ’ —works dealing with the 
Kapila-Samkhya System—the Doctrine of Satkarya-vada (some¬ 
thing being produced out of something which existed)—the 
fundamental substance of the world, or Prakrti is one — sattva, 
raja^ and tania are its three constituents— the Static or sd.mya 
condition (samyllv(isth'{l) of the three constituents, and the 

creation of various objects by their mutual intermixtures_ 

Matter (Prakrti) is imperceptible, unbroken, homogeneous, and 
inactive —the evolution of the Perceptible {vijakta) out of the 
Imperceptible {avyakta) — Mind and Reason spring from 
Matter —the Gross (Materialistic) Monism (Non-Dualism) of 
Haeckel, and, tracing the origin of the Atman from Matter are 
not acceptable to Samkhya philosophy—Matter ( prakrti) and 
Spirit ( piiru^) are two independent Principles—of these, the 
Spirit (^wzm^) is inactive, qualityloss, and apathetic, and all 
activity is of Matter ( prakrti )—the unfurlment of the Cosmos 
is due to the union of the two—Release {moks^) is attained by 
Realising the difference between Matter and Spirit—whose is 
the Release, of Matter or of the Spirit ?—innumerable Spirits 
of the Samkhya system, and the sole Spirit of the Vedantists— 
the condition of being beyond the throe constituents (trigunaiita- 
vasthu) the difference between the doctrines of the Samkhya 
system, and similar doctrines of the Gita p. 202-228 
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CHAPTER VIII. 

The construction and DESTRUCTION OF the 
COSMOS. 


The unfurlment of Matter—the characteristic features of | 
(Spiritual) Knowledge {jilana) and worldly knowledge i 
(vijMtm )—the various theories as to the Creation of the Cosmos, ^ 
and their ultimate oneness—the modern theory of Evolution, and 
its similarity to the Sarhkhya theory of the ‘ Developing-out ’ l 
of the Constituents (gux^otkarsa )—an exposition of the theory of 
the order of unfurlment of the Constituents of Matter, or of t 
the theory of the development of Constituents ( guxiofkar^- 
vd^s, or guTiaparirKima-vnda )—the growth from Prakrti, first, 

CX Discerning Reason {vi/avasdjjabnika buddhi), and then of 
Individuation {ahamkara) —their innumerable sub-divisions 
under three main heads—the growth from Individuation of 
eleven elements, including the Mind, in the organic world, and 
of the five Subtle (fine) Elements called ‘Tanmatras’ in the 
inorganic world—the reason why there are only five fine 
elements (Tanm&tras), and only eleven subtle organs—the evo¬ 
lution of the Gross from the Subtle—Cosmic Tree of 25 
elements—The Cosmic Tree {brahma-i'rk?n) of the Anugita and 
the Pipal-Tree (asmltha) in the Gita—the different Sarhkhya and 
VedSntic methods of classifying the twenty-five elements—the 
relative tabular statement—the order given in books on 
Vedanta of the creation of the five gross primordial elements— 
and the subsequent growth of all gross objects by Paficlkarana 
(unifying of five)—its comparison with the Trivytkarapa 
(union of three) mentioned in the Upanisads—the living 
creation and the Subtle Body (linga-sarira) —the difference 
between the Subtle Body according to the Vedanta and the 
Samkhya philosophies—the activity (bMva) of the Reason, and I 
the Karma of Vedanta—Cosmic Destruction (iTro/aya )—the 
period from Cosmic Creation to Cosmic Destruction— the 
duration of a Kalpayuga— the day and night of Brahma- 
deva, and the duration of bis life—the contrast and similarity 
of this Theory of the Evolution of the Cosmos with other 
theories. ... ... ... ... p 229-267 f 
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X 



CHAPTER IX. 
ADHYATMA. 



(The Philosophy of the Absolute Self) 

Objections to the Duality of Matter and Spirit—the- 
method of considering that which is beyond both—the- 
Absolute Self (paramatma or para puru^) is beyond both—the- 
Trinity of Matter (Cosmos), Spirit (Jiva) and the Highest 
Is vara (Pai'amesvara )—the description of the form of the 
Paramesvara as given in the Gita—the Perceptible {vyakfa} 
or Qualityful (sagu'i^a) form, and its inferiority—-the Impercep¬ 
tible, capable of Perception by Illusion ( Maya)—the threo 
divisions of the Imperceptible into (i) qualityful (ii) quality¬ 
less and (iii) qualityful-qualityless—similar descriptions 
in the Upanisads the methods of worship {vidya) and symbols 
(pratika ) mentioned in the Upanisads for worship (upasana)— 
of the three imperceptible forms, the qualityless is the 
best (p. 289) the scientific exposition of the above doctrines— 
the moot meanings of the words ‘Qualityful’ (mguiia) and 
Quality less* (7ie>^7wwa)--the natural idea of Immortality—how 
the Knowledge of the universe is acquired, and what it consists^ 
of—the description of the process of acquiring Knowledge, and 
definition of Names and Forms—the Appearance of nkmes 
and Forms, and the Thing-in-Itself {vastudattxi}—thQ definition 
of the Real (satya); Names and Forms are unreal (asatya) 
because they are perishable, and the Thing-in-itself {i>astu-tati>a} 
ifl Real, because imperishable—the Thing-in-Itself is the 
imperishable Brahman, and Names and Forms are illusory — 
the meaning of the words Real (satya) and Illusory (mifJfya) 
in Vedanta—the embodiment of Material Sciences is Namee 
and Forms (p. 302)—the theory of vijflana is not acceptable 
to Vedanta—the ancientness of the doctrine of Mftya—the 
form of the immutable (nitya) Brahman, clothed in Names 
and Forms, and of the Embodied (sCp'ira) Atman is the same— 
why both are said to be of the form of Consciousness 
(ci^) the identity of the Brahman and the Atmau is expressed 
by saying: “what is in the body (/wV^/a) is also in the Cosmos 
{ hrahmhu(}a ) the bliss of Realising the Brahman ( brahma- 
fianda)- 'the death of the Ego—the fourth state (turlyi^fsthU > 
iiWv 
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and the exclusive contemplation of the One Entity, without 
separate consciousness of the Known and the Knower 
< nirvikcdpa-sainudhi )—the ultimate limit of Immortality and 
the death of Death (p, 321>—the growth of Dualism ( dvaita- 
vUda )—^both the Gita and the Upanisads propound the 
Non-Dualistic Vedanta—^how the qualityful Maya (Illusion ) 
grows out of the Qualityless (nirguijia )—the ‘ vivarta ’ theory 
and the ‘ gumpciri'mrna * theory—the doctrines of the 
Philosophy of the Absolute Self, in short, regarding the 
Cosmos ( jagat ), the Personal Self ( jlva ) and the Highest 
Isvara { Faramesvara), (p. 336 )—the Reality or Unreality 
of the Brahman—‘Om-Tat-Sat ’ and other symbols of 
the Brahman—how the Personal Self (jiva) is a part of the 


Pararaesvara—the Paramesvara is unbounded by Time and 
Space (p 341)—the ultimate doctrine of the Philosophy of 
the Absolute Self—the feeling of Equability ingrained in 
the bodily organs—the nature of Release (moZcsa) and a 
description of the State of Perfection (siddhdvastlid), (p. 346)— 
an exposition giving the literal meaning of the Nasadlya- 
Sukta in the Rg-Veda—the inter-relation between the previous 
and the subsequent chapters ... ... p. 268-358 


CHAPTER X. 

KARMA-VIPAKA AND ATMA-SVATAMTRYA. 


(The Effect of Karma and Freedom of Will). 

The May5,-world and the Brahman-world—the strata of 
the Body ; and the Subtle Body to which Karma clings—the 
mutual relation between Karma, Names and Forms, and 
May&—the definitions of Karma and Maya—as the origin of 
May5 cannot be found, it is eternal, though it is dependent— 
the expansion of Matter embodied in Mftya, or the Cosmos, 
is Karma—therefore, Karma is also eternal—the uninterrupted 
working of Karma—the Paramesvara gives the Fruit of 
Action according to the Action, without interfering with the 
matter (p. 368)—the adherence of the bond of Karma, and an 
introduction to the theory of Freedom of Natural Inclination 
{pravrUi ^v^tamfrija )—the division of Karma into Accumulated 
(Sd^tcUa)^ Commenced (prarabdha)^ and To-Be-Perforined - 
(kriyamdua )—the Accumulated Karma is ezliauated only by 
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Its being suffered (“ prarahdha karmaxiam bhogad eva k^aK ')— 
the Doctrine of * Naiskarmyasiddhi ’ (Release by refraining 
from Action) of the Mimainsa School, is not acceptable to the 
Vedantists—there is no escape from the Bond of Karma, 
except by JfiSna (Knowledge)—the meaning of the word 
‘ JftSna ’—the Embodied Atman is free to acquire Knowledge 
(p. 389), but as ifc does not possess implements for doing so, it 
is to that extent dependent—even the most trifling Action, 
performed for obtaining Release is not wasted—therefore, 
success will be obtained sometime or other by hard work— 
the nature of the Destruction of Karma—one cannot escape 
Karma, but should give up the Hope of Fruit— the bond of 
Karma is in the Mind, not in the Karma—therefore, whenever 
Jfiana is acquired, Release is the only possible result—^the 
importance, nevertheless, of the hour of close of life (p. 400) 
the Karma-kanda and the Jfiana-kanda—the Yajha prescribed 
by the Srutis, and that prescribed by the Smrtis—the state of 
a householder involving the performance of Action—its two 
divisions into Knowledge-full and Knowledge-less Action— 
different ultimate states accordingly—the Devayana and the 
Piti^ana paths—whether these words indicate the time of 

death, or deities—the third path namely, the path to hell_a 

description of the condition of one who is Free from Re-birth 
\jlvanmukia) ... ... — ... p. 359-415. 

CHAPTER XI. 

SAMNYASA and KARMA-YOGA, 


(Renunciation and Karma-Yoga.) 

The question of Arjuna as to whether Sarhnyasa or Karma- 
Yoga was the better course—similar paths of life according to 
W .^stern philosophy—synonyms of the words ‘Samnyaaa’ and 
‘Karma-Yoga’—meaning of the word ‘SamnySsa’—Karma- 
¥ oga is not a part of Saihnyflsa, but both are independent of 
each other—the confusion created in this matter by commen¬ 
tators—the clear doctrine of the Gita that the path of Karma- 
Yoga is the better of the two—the perversions made by the 
commentators belonging to the School of Renunciation—the 
reply to the same—Arjuna cannot be looked upon as Ignorant 
(p. 43^) —the reason given in the Gita why Karma- 
Yoga is superior—from times immemorial, the course of conduct 
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incQra) has been two-fold, and therefore, useless for determining: 
which is better—the three Nisthas according to Janaka and the 
twoNisthas according to the Gita—it does not follow that Karma 
should be renounced, because it creates a bond ; it is enough if 
one renounces the Hope for Fruit of Action—it is impossible to 
renounce Karma—if one renounces Karma, one will not get' 
even food to eat—even if as a result of Knowledge, there is no 
duty of one’s own to perform, and one’s desires are extinguished, 
one cannot escape Karma—it is, therefore, essential to continue 
Karma desirelessly, even after the Acquisition of Knowledge— 
the illustrations of the Blessed Lord and of Janaka—the 
giving up of the Hope of Fruit of Action—indifference towards- 
the world (vairagya) and enthusiasm for Action (,p. 455 )— 
Universal Welfare (Lokam^ngraha) and the nature of it—this 
is the true resolution of the Eealisation of the Brahmaib 
(hrahmajndm)—-B>t\\\, this universal welfare must be obtained 
according to the arrangement of the four castes and desirelessly 
(p. 46?) the path of leading one’s life in four stages, which is^ 
described in the Smrti texts—the importance of the state of a. 
householder (gTlui3thasraina}—ihQ Bhagavata doctrine—the 
original meanings of the word ‘Bhagavata’ and ‘Sraarta’—the' 
Gita supports the Karma-Yoga, that is to say, the Bhagavata 
doctrine the difference between the Karma-Yoga of the Gita 
and the Karma-Yoga of the MimS-rhsa School—the difference* 
between Bhagavata SamnySsa and SmSita Samnyasa—points of 
similarity between the two—the ancientness of the Vedic 
Karma-Yoga in the Manu-Smrti and of the Bhagavata 
doctrine—the meaning of the words used in the Gita to show 
the close of a chapter—the wonderful ness of the Gita, and the 
the three parts of the Prasthanatrayi* 
(p. 490)—a concise statement in a tabular form showing the 
points of difference and similarity between the Samnyasa- 
(Sarhkhya), and Karma-Yoga (Yoga)'^the different ways of 
leading one’s life—the doctrine of the Gita that Karma-Yoga 
is the best of all' hymns ^ from the tsavasyopanisad 

in support of this proposition—a consideration of the 
Samknrabha;ya on those hymns—authorities from the Manu 
and other Smriis in support of the fusion of Knowledge and 

... .. p. 416-509* 
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CHAPTER XIL 

SIDDHAVASTHA and VYAVAHARA, 

(The State of a Perfect, and Worldly Affairs) 

The perfect state of society—in this state, everyone is a 
-Steady-in-Mind {sthitaprajna) —the climax: of Morality—the 
Sthitaprajfla according to Western Philosophy—the state of a 
-Sthitaprajfia, which is beyond laws—the behaviour of the 
Karma-yogin Sthitaprajna is the climax of Morality—the 
difference between the Morality of a selfish society, and the 
Absolute Ethics in the State of Perfection—the description of the 
best of men according to the Dasaliodlia —but, the immutability 
of Ethical principles is not affected by this difference 

• (p. 526) ^n what basis this difference is observed by the 
Sthitaprajha the welfare or happiness of society, or the benefit 
of all living beings but Equability of Reason {samya-huddhi) 
is superior to these external considerations—a comparison of 
the doctrine of Equability of Reason with the theory of ‘ the 
, greatest good of the greatest number’—living in the world 

with Equability of Reason—philanthropy and one’s own 
maintenance—Self-Identification ( dtmaupamya )—the compre¬ 
hensiveness, importance, and logical explanation of that 
doctrine—‘the universe is the family’ i^msudfuiiva-kuturr^kam') 
.{p. 544)—though one might acquire Equability of Reason, one 
cannot give the go-bye to considerations of who is deserving 
and who not—absence of enmity ( nirvaira ) does not mean 
.inactivity, or non-resistance ‘ measure for measure ’—the 
restraint of evil-doers—the jvistification of patriotism, clan- 
pride etc.—observing the limits of Time and Place, and Self- 

• defence—the duty of the Jnanin (scient)—universal welfare and 
Karma-Yoga—summary of the subject—self-interest, other’s- 
.interest, and the highest interest (paramarlha) ... p. 510-565 

CHAPTER XIII. 

BHAKTI-MARGA. 

(The Path of Devotion.) 

The difficulty of ordinary persons of small intelligence in 
Realising the qualityless form of the Brahman—the means of 
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acquiring Knowledge, Religious Faith {h'addha) and Reason— 
both these are mutually dependent—the accomplishment of 
practical purposes by Faith—though one may acquire Know¬ 
ledge of the Paramesvara by Faith, that is not enough—in 
order to be able to assimilate that Knowledge, it is necessary 
to contemplate on the Paramesvara with an intense and 
desireless love—this is called DEVOTION—the Contemplation 
of the Qualityful Imperceptible, is laborious and difficult of 
achievement—therefore, it is necessary to have some definite 
object for worship—the Path of Knowledge and the Path of 
Devotion lead to the same goal—nevertheless, Devotion cannot 
become a Nistha like Knowledge—'the visible form of the 
Paramesvara, accessible by love, which is taken for Devotion— 
the meaning of the word ‘ pratika *—-the meaning of the words 
raja-vidya and rdja-guhya ’—^the lovingness in the Gita 
(p. 586) any one of the innumerable manifestations of the 
Paramesvara can be taken as a symbol different 

symbols taken by different people and the resulting confu* 
sion—how that can be avoided—the difference between the 
symbol {pt-atika) and the belief with which one worships the 
symbol—whatever the symbol is, the result obtained is 
according to one’s belief about it—worship of different deities 
^but the One who gives the Fruit is the Paramesvara and not 
the deity—whichever deity is worshipped, that becomes an 
informal worship of the Paramesvara—the superiority of the 
Path of Devotion in the Gita from this point of view—the 
purity or impurity of Devotion and Love—’improvement takes 
place by gradual degrees, as a result of industry, and perfection 
is reached after many births—that man who has neither Faith 
nor Reason is lost—whether by treason or by Devotion, the 
knowledge of the same Non-Dual Brahman is obtained (p. 601)— 
all the doctrines pertainiug to the theory of Causality 
(karma-mpaka-prakriyd) and the Philosophy of the Absolute 
Belf, also stand good in the Path of Devotion—See, for 
instance, the form of the Personal Self {'Jim'), and of the 
Paramesvara according to the Gita—nevertheless, there is 
sometimes a verbal difference in these doctrines—for instance, 
Karma now becomes the same as the Paramesvara—dedication 
iu the Brahman {brahmdrpavaj and dedication to Krsna 
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{kf^rpava )—but these verbal differences are not made, if 
confusion results—the fusion of Faith and Spiritual Knowledge 
in the Gita Religion—there is no room for * SaranySsa ’ in the 
Path of Devotion—there is no conflict between Devotion 
(bhaldi) and Action ( karma )—devotees of the Blessed Lord 
and Universal Welfare—worship of and sacrifice to the 
Blessed Lord by one’s own Actions only—whereas the Path, 
of Knowledge is open to the three re-generate classes, the Path 
of Devotion is open to women and to Sudras etc.—there is 
Release, even if one surrenders oneself to the Paramesvara at 
the time of death—the superiority of the Religion of the Gita 
over other religions ... ,,, p. 566-618 
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DETAILED 


Contents of chapters XIV and XV and of the Appendices, 
which are included in the Second Volume 
of the Book. 


CHAPTER XIV. 
GITADHYAYA-SAMGATI. 

( The Continuity of the chapters of the Gita). 

Two methods of proving a subject—scientific and catechistio 
• the good and bad aspects of the catechistio method—the 
beginning of the Gita-the first’chapter-in the second 
chapter, the subject-matter starts with only two Paths of life, 
namely, the SSihkhya and the Yoga—the exposition of Karma- 
Yoga in the third, fourth and fifth chapters—Equability of 
Reason ( s&mya-buddhi ) is better than Karma—it is impossible 
to get rid of Karma—Karma-Yoga is superior to Samkhya- 
Nistha—the necessity of the control of all organs in order to 
attain Equability of Reason (admya-buddhi)—the method of 
control of the organs mentioned in the sixth chapter—it is not 
proper to divide the Gits, into the three parts. Action (A-arma), 
Devotion ( bhakti ) and Knowledge { jildna) — Knowledge and 
Devotion are the means of attaining Equability of Reason, 
according to the Karma-Yoga—therefore, the Gita cannot be 
divided into three six-chaptered parts, one part for ‘tva?h,' one 
for 'iat' and one for 'asi '— the exposition of ‘jTtSna’ and 'vijiidna' 
is given in chapters Vll to XII, for the successful practice of 
Karma-Yoga, and not independently—a summary of chapters 
VII to XII—even in these chapters of the Gita, Devotion and 
Knowledge have not been dealt with independently, but are 
intermingled with each other, and they have been given the 
single name 'jiidna-vijiidm' — a summary of chapters XIII to 
XVIi—the summing up in the eighteenth chapter is in support 
of Karma-Yoga—therefore, considering the introductory and 
final chapters {upakrama^upafimhara) according to rules of the 
Mlmftmsa, Karma-Yoga is seen to be the doctrine propounded 
by the Gita the four-fold goal of human life {purusartha}— 
'artha' (wealth) and ‘ kuTna' (Desire) must be consistent with 
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ENTS OF CHAP. 


XIV, XV & APPENDICES 


■dltarma' (Morality)—but Helease (mok^) is not in conflict 
•with Morality {dharma) how tho GltS came to be explained 
■away as supporting Renunciation—Is not S5mkhya +Desireless 
•Action = Karma-Yoga, to be found in the Gita ?—nevertheless 
Karma-Yoga is the doctrine ultimately expounded—prayer to 
' the followers of the Path of Renunciation. 


CHAPTER XV. 

UPASAMHARA. 

(Resume or Summary ) 

Difference between the science of Karma-Yoga and the 
formulating of rules of Worldly Morality {acnra-samgraha)-- 
the erroneous idea that Ethics cannot be properly justified by 
Vedanta—Gita does that very thing—the Exposition of the 
religion of the Gita solely from the point of view of Ethics- 
Reason is superior to Karma—the Nakulopdkhyana—similar 
theorems in Buddhism and Christianity—comparison of the 
doctrine of Equability of Reason in the Gita, with the two 
Western doctrines of ‘ greatest good of the greatest number ’ 
and ‘ Conscience ’—similarity between Western Metaphysics 
and the Exposition in the Gita—the doctrines of Kant and 
•Green—Vedanta and Ethics—the reason why there are various 
codes of Ethics, and differences of opinion about the construc¬ 
tion of the Body and the Cosmos—the important part of the 
Metaphysical exposition in the Gita—the harmonising of 
Release ( moksa ), Ethics and worldly life—Renunciation 
according to Christianity—the Western idea of Action based on 
the search for Happiness—comparison of the same with the 
Karma-mSrga in the Gita- difference between the arrangement 
•of the four castes and Ethics the Western Karma-marga is 
based on elimination of pain, and the Gita religion is based on 
Desirelessness—a short history of the Karma-'Xoga in the 
Kaliyuga Jain and Buddhist monks—the Sariinyasin followers 
of Samkaraedrya—the Mahomedan rule—the Devotees of the 
Blessed Lord, the galaxy of saints, and Rumadisa—the living- 
ne.s8 of the Gita religion—the fearlessness, immutability, and 
equality of the Gita religion—prayer to the Almighty. 
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APPENDICES. 

An External Examination of the Gita. 

The Gita has been included in the Mahabh^rata for a 
proper reason and at a proper place, it is not spurious nor 
interpolated—PART I: the useful purpose of the GITA and the 
MAHABHARATA—the present form of the Gita—the present 
form of the Mahabharata—the seven references in the Maha- 
bharata to the Gita—similar stanzas and similarity of language 
in both—also similarity of meaning-^which proves that the 
Gita and the Mahabharata were written by the same author— 
PART II: A comparison of the GITA and the UPANI^ADS— 
similarity of language and similarity of meaning—the 
Metaphysical Knowledge in the Gita is taken from the 
Upanisads—the theory of M§.ya (Illusion) in the Upanisads 
and in the GitS.—What the Gita contains more than the 
Upanisads—the consistency between the Saihkhya system and 
Vedanta—the worship of the Perceptible or the Path of 
Devotion—but the most important subject is the exposition of 
the Path of Karma-Yoga—the Yoga mentioned in the Gita for 
the control of the organs, the Patanjala Yoga, and the 
Upanisads—PART III:—Which was first in point of time, the 
GTIA or the BRAHMA-SUTRAS ?—the clear reference to the 
Brahma-Sutras in the Gita—the repeated reference in the 
Brahma-Sutras to the Gita by the word ‘ Sinrti ’—a considera¬ 
tion of the relative chronological position of the two books— 
the Brahma-Sutras are either contemporary with or prior in 
point of time to the present Gita, but not-subsequent—one sound 
reason for the Brahma-Sutras being referred to in the Gita— 
PART IV:—The RISE of the BHAGAVATA DOCTRINE,, 
and the GiTA—the Path of Devotion in the Gita is consistent 
with Ved&nta, Samkhya and Yoga—it is not that the doctrines 
ot Vedanta have been subsequently inserted in the Git&— 
the most ancient form of the Vedic religion is pre-eminently 
for Action—the subsequent growth of Vedanta, Saihkhya, and 
Renunciation—the harmonisation of the two Paths of life had 
been arrived at already in ancient times—the subsequent 
growth of Devotion—the consequent necessity for making 
Devotion consistent, from its very inception, with the former 
paths of life—that is the trend of the Bhagavata doctrine, and 
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also of the Gita—the combination of Spiritual Knowledge with 
Action in the-Gita is from the Upanisads, but there is the addi¬ 
tion of Devotion—the ancient treatises on the Bhagavata doctrine^ 
the Gita and the Narayaniyopakhyana—the date of Sri K^na, 
and of the growth of the Satvata or Bhagavata religion is the 
same—that time, is about 700 to 800 years before Buddha, or 
about 1500 years before Christ—the reasons for thinking so— 
the impossible position arising out of a different conclusion— 
the original aspect of the Bhagavata religion supports Inaction— 
the next aspect is Devotional—and the final aspect is for 
Qualified Monism ( Visistadvaita )—the original Gita is 
about 900 years before Christ—PART VTHE DATE OP 
THE PRESENT GITA ^the date of the present Gita is the 
same as of the present Mahabharata—out of these, the present 
l^ahabharata is prior in point of time to Bhasa, Asvagho^a 
Asvalayana, Alexander, and the method of starting the year 
with the Sun in Aries (Mesa), but subsequent to Buddha? 
so it is about 500 years prior to the Saka era— the 
present Gita is prior in point of time to Kalidasa, 
B&nabhatta, the dramatist Bhasa, the Puranas, Baudhayana, 
and the Mahay ana sect in Buddhism, that is, about 500 years 
before the Saka era— PART VI: GITA and the BUDDHIST 
LITERATURE— the similarity between the description of the 
‘ Sthitaprajna * in the Gita and the ‘ Arhata * of Buddhism— 
the nature of the Buddhist religion, and its growth out of the 
previous Brahmin religion —Buddha has discarded the doctrine 
of the Atman in the Upanisads, and has adopted only a course 
of conduct consistent with Renunciation (mvftti) —the visible 
reasons for this Path of life according to the Buddhist religion, 
or the four a77/a truths—the similarity between the Vedio Smarta 
religion, and the duties of a householder according to 
Buddhism—all these ideas are originally from the Vedic 
religion—the reason, nevertheless, for considering the Mah&- 
bhsrata and the Gita independently—the Improbability of the 
subsequent Devotional Buddhist religioti having been evolved 
out of the original Renunciatory Buddhist religion, which 
denied the existence of the Atman—the growth of the Maba- 
yana Sect ^reasons for concluding that the Path of Devotion 
based on Action (pravrtH) in the Mahay ana creed has been. 
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adopted from the Git§., and the consequent conclusion as to the 
date of the Gita—PART VII :-GITA and the CHRISTIAN 
BIBLE—the improbability of the Gita having adopted any 
principle from the Christian religion—the Christian religion 
is not a gradual and independent development out of the 

Jewish religion—opinions of old Christian scholars to how 

it came into existence—the Esin sect and Greek philosophy— 
the astonishing similarity between the Buddhist and Christian 
religions—but the priority in point of time of the Buddhist 
religion is undoubted—evidence in support of the fact that the 
Buddhist monks {yatin) had entered Jewish territory in 
ancient times—the high probability, therefore, of the 
elementary principles of Christianity having been adopted from 
Buddhism, and consequently from the Vedic religion or from 
the Gita—the resulting irresistible conclusion as to the 
undoubted antiquity of the Gita. 






ABBREVIATIONS 


xx: 






Explanation of the Abbreviations used in the GiU- 
Rahasya, and information about the treatises 
referred to by the Abbreviations. 


-: o: :o:- 

Note : —^These are not in the same order as in the original^ 
as they have been re-arranged according to the English 
Alphabet, whereas in the original, they are arranged according 
to the Marathi Alphabet—Trans.). 

Ai. Bra. Aitareya Brahmana\ paficika (Dr. Houda’s 

Edition). 

Ai. or \ Aitareyopam^di chapter, khav4a and stanza ( Ananda* 
Ai. U. J srama Edition). 

Asta. A^tavakragltd\ chapter and stanza, ( Gitd-Samgraha 
published by Messrs Ashtekar & Go.) 

Atharva. AtJuiTvcived<i\ the figures after this show respectively, 
the kdiK^xi^ the sakta, and the red. 

Bhag. iSVz mad 5/i^i£?aw2^ajjwran3, (Nirnaya-Sagara Edition). 

Bha. Jyo. Bharatiya Jyotih Sustra ( Written by the late 
Balkrishna Dikshit). 

Br. or \ Brluiddraxiyakopam^at; adhydya, brdhmav>a tiud mantra 
Brha, j (Anandasrama Edition). The usual reference is to the 
KanvapMha, but in one place, there is a reference to 
the Madhyandina-sakhA 

Bra. Sh. See. Ve. Su. below. 

Chan. Chdndogyopard^t; chapter, kliai}<^ and mantra. (Anan¬ 
dasrama Edition). 

Da. or ) The Ddsahodha of Sri Samartha (Edition of the 
Dasa. j Satkaryottejaka Sabha, Dhulia ). 

Qs. Tukar&ma’s GWid (Damodar Savlarama’s Edition, 1900). 
Gl. Bhagavadgitd^ chapter and stanza ; Gl. Saih. Bha.; Gita 
^dmkarabhd^a. Qlti. R&. Bh5, Qitd Rdmdnujabhdsya. 
The Anandasrama Edition of the Gita and of the 
Sdmkarabhd^ya contains at the end a glossary, which I 
have found very useful; and I am very grateful for it 
to the compiler. The Rdfridmijabhdsya is the one 
printed in tho VonkatoBvara ProsB; The .Ifad/zm- 
bhd:ya is the one printed by Krishnaoharya of Kumbh 
konam; The J7ia7idagiri Commentary, and the 
Faramdrtha-prapd, are those printed in the Jagadbi- 






misr^y 


abbreviations 




tecchu Press; the MadhusUdana Commentary ^ is the 
one printed in the Native Opinion Press ; the Srtdhari 
and Vdmani (Marathi) Commentaries are those printed 
in the Nirnayasagara Press; the FaisUcabh^^a is the 


one printed in the Anandasrama Press; the Tatvadipika 
of the Vallabha school is the one printed in the Guzarati 
Printing Press; the NUakartthi is from the Bombay 
Mah§.bharata; and the Brahmanandi is the one printed 


in Madras; these are the commentaries of which I 
have made use. But, as the Guzarati Printing Press 
has recently published together in one volume all 
these commentaries except the Pcdidcahha^ya and the 
Braliamanandi^ as also the commentary of the 
NimbSrka School and some other commentaries, in all 
fifteen, that one volume is now sufficient for all needs. 


Gl. Ra. or 

GliS Ra. 


I Gita-Raliasya, The first essay of this book. 


Hari. Harivarnsa ; parva, chapter and stanza (Bombay Edition). 

Isa. Udvasyopard^, (Anandasrama Edition). 

Jai. Su. The Mimdfiisd-Svtras of Jaimini; chapter, paffcz, and 
Sutra. (Calcutta Edition). 

Jn5. JHanesvarl with translation; Indira Press Edition. 

Ka. or 1 Kathopammt ; mill and mantra (Anandasrama 

Katha. / Edition). 

Kai. Kaivalyooanisat ; khaxifici mantra ; Twenty-eight 

Upanisads (Nirnaya-Sagara Edition). 

!ELausl. lCau!^itak\ptpaifiisot or ICau^ltaki BrUJitiiaTt-OpaTiisat ; 

chapter and khaiu}a ; sometimes the first chapter of 
this Upanisad is referred to as the third chapter 
according to the order of the Brahmanas; (Ananda¬ 
srama Edition). 

Kona. Kenopardmt{ ^Talavak(lropard^\ khan^a and mantra 
(Anandasrama Edition). 

Ma. Bha. ^riman MaJuihharata The following letter shows the 
various Parvas, and the numbers are of the chapters 
and the stanzas. I have everywhere used the Sanskrit 
Edition published at Calcutta by Babu Pratapchandra 
Roy. If the same stanzas have to be referred to in 
the Bombay edition, they will be found a little in 
advance or behind. 
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M^ryu. Maiirxju'pani^t or Maitrayanyxipoi^at \ ^prapathaka and 
manira (Anandasrama Edition). 

Mann. Manu-SmTti, chapter and stanza. (Dr. Jolly’s Edition; 

but in the Mandalik’s or in any other edition, these 
stanzas will mostly be found in the same places; the 
commentaries on Manu are from the Mandalik 
edition). 

Matsya. Alatsya-Purarui (Anandasrama Edition). 

Mi. Pra. Milinda Praina, Pali text, English translation. 
(Sacred Books of the East Series). 

Mun, or \ Miiydakopanimt ; murajaka, kkazi(ia and mantra 

Munda. J (Anandasrama Edition ). 

Nar. Pan. Narada Pancarmra, (Calcutta edition). 

^a. Su. Ndrada-Sutras (Bombay edition). 

Nrsimha. U. Nrsiinhottara tapanujopanisat. 

Panca. Pancadasl with commentary (Nirnaya-Sagara Edition). 

.Patah jala-Su, Pdlahjala- Yoga-Sutras, (Tukararaa Tatya’s 
Edition). 

Prasna. Prasnopani^at ; prasrui and mantra, (Anandasrama 
Edition). 


Jtg. Rg-veda ; mazidala, sukta, and rca, 

Eamapu. RdmapuriKifupinyupani^ (Anandasrama Edition). 

S. B. E. Sacred Books of the East Sei'ies. 

Saih. Ka. Samkhya Kdrikn (Tukarama Tatya s Edition). 

San. Su, Sdtidilya-Srdras (Bombay Edition). 

Siva. chapter and stanza; Gitd-Samgraha of 

Messrs Ashtekar & Go., 

Surya. Gi. SUrya-Gita ; chapter and stanza, (Madras Edition). 

SvG. Svetasmtaropaniscd ; chapter and mantra (Anandasrama 
Edition). 

Tai. or \ Taittiriya Upani^t ; valli^ anuvdka^ and mantra 

Tai. U. j (Anandasrama Edition). 

Tai. Bra. Taittiriya Brdhmai^; kdyida, praptlthaka, amivdka 
and mantra (Anandasrama Edition). 

Tai. Sam. Taittiriya Samluta ; kdnda^ prapdthaka^ anuvaka and 
mavira, 

Tuka, Ga. Tukarama’s Gdthu ; See Ga. above. 

V'&ja. Sam. Vajasaneyi Sainhita ; chapter and mantra (Bebar 
Edition). 




ABBREVIATIONS 




Valmlki Ra. or\ Valmxld Rarmyamx kanday chapter and^ 
Va. Ra. J stanza (Bombay Edition). 

Ve. Su. Vedanta-Satras ot Brahma~STdras\ chapter, pUda, and 
^sutra. 

Ve. Su, S^ih, Bha. ^mkarabJid^ya on the Veddnta-Sutras\ the- 
Anandasrama Edition has been used everywhere. 

Visnu. Visxiu-Parava-y amsuy chapter, and stanza (Bombay 
Edition). 


Yfijha. Ydjhavalkya-SniTti ; chapter and stanza (Bombay 
Edition); I have in one or two places referred to the 
Apardrka commentary (Bombay Edition) on this. 

Yo. orl Yoga’Vnsistha; chapter, sarga, and stanza. There- 
Yoga, j are two sub-divisions, Pu. (purvardha) and 

U. ( uttarardha ) of the sixth chapter (Commentated* 
Nirnaya-Sagara Edition).- 


NoTK : Besides these, there are many Sanskrit, English,. 
Marathi, and Pali treatises, which have been mentioned in- 
various places; but as a general rule, the names of those books- 
have been given in full, wherever they occur, or they have 
been mentioned in such a way as to be easily intelligible p. 
and-they have, therefore, not been mentioned in the above list. 
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Mr. TILAK, and THE GITA-RAHASYA 


( Continued frovi p. xxiii of Vol, I), 

(8) SHRIMANT BALASAHEB PANT PRATINIDHI, 
RAJA SAHEB OP AUNDH. 


The Bhagvadgeeta has been regarded from time immemorial 
as one of the three prasthanas or the status books of Indian 
philosophy, and is commented on in their own way by eminent 
Acharyas like the great Shankara. Ramanuja, Nimbarka, 
Madhva, Vallabha, and others, each of whom, however, being 
the pioneer of an independent school of philosophy, twisted the 
import of this great book in such a way as to make it in 
conformity with his own system. The illustrious Dnyaneshwar 
wrote his first treatise on this book in Marathi and the Geeta- 
Rahasya of the late Lokmanya Tilak is its only befitting 
successor. The author of the Dnyaneshwari had prominently 
in his view its devotional aspect, which he naturally emphasised 
in his work; but. as the author of the Geeta-Rahasya rightly 
points out, the “ Geeta ” is neither a book of knowledge nor of 
devotion nor of action: but rather a harmonious combiiiation of 
them all. Geeta-Rahasya can thus be said to be the most 
honest and impartial commentary on the book. 

The work of translating such a book into English was by 
no means easy for Solicitor Sukthankar; and he too ought to 
have realised it at the time of undertaking this job. His 
responsibility was twofold: to make the translation 
intelligible, and at the same time not to cause any damage to 
the original; and judging from the translation that we have in 
hand, he can be very well said to have carried out his work 
most satisfactorily. We went through almost all the portion 
of the translation and found it to be quite interesting and 
intelligible without the help of the original. That the 
translation is most strictly faithful to the text only shows his 
self-control and unbiassed bent of mind, whic.i a true translator 
ought to have. To make the translation worthy of the original. 
Solicitor Sukthankar seems to have spared no pains. 

V- yl 
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Geeta-Rahasya, apart from being one of the greatest 
philosophical treatises in Marathi, ‘ is the crown-work of the late 
Lokamanya; and was badly in need of such a translation for 
becoming known to the world at large. The Geeta-Rahasya 
being an indicator to its writer’s philosophy of life, the 
translation will not only help the world to judge the writer and 
realise the value of his original work, but will also help it to 
understand the real meaning of the Geeta itself and make it 
aware of him as a master-intellect that everybody can be proud 
of. We must all be very grateful to Solicitor Sukthankar 
for his commendable work of translation, and hope him every 
due and well deserved reward for his efforts. 


(9) THE HON’BLE MR. JUSTICE FAIZ B, TYABJI, 

High Court, Bombay. 

It is a sincere pleasure to me to hear that Lokmanya 
Tilak's scholarly works are being rendered available in 
English. The Gita has been frequently translated into English 
though it is not surprising that scholars are not altogether 
satished with the renderings that have so far been published. 
A work giving a really spiritual interpretation of this inspiring 
work must supply an urgent need of the young men and 
women of to-day. The danger of being cut off from what is 
considered religion requires particular attention in these days. 
The danger is the more serious, as our young men are apt to 
fear that their spiritual needs cannot be met from texts that 
are the foundations of religion. The great religions, it is true, 
have had their foundations in the East. But, it is thought that 
their interpretation, so as to adopt them to the needs of to-day, 
must be sought from the West. To turn, therefore, to the most 
spiritual expressions of our own religious teachers, as inter¬ 
preted by the modern teach^ers in the East, is an extremely 
necessary part of the educational experiences through which we 
should ail pass. To men of ripe experience, it must be a 
peculiar satisfaction to have such a work available. I am 
looking forward with keen interest to this publication. 
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(10) SIR MOHAMMAD IQBAL. 

I have always held the Bhagavad-Gita in the highest 
V admiration. 


(11) SRI MERER BABA, 

The Bhagavad-Gita has exerted a tremendous spiritual 
influence on humanity at large. As the Blessed Lord Sri Krishna 
'Was born a Hindu, the Gita is more often than never regarded 
as a sacred book of the Hindus ; but really speaking, it is a 
sacred book of not merely the Hindus but of the entire human 
race. The message that it contains was meant not merely for 
India, but for the whole world. Let mankind act in accordance 
with its message, and the universal brotherhood will surely be 
automatically brought about. 

Those who cast doubts on the perfect sainthood of Shri 
Krishna, know not what they are doing. He was certainly a 
God-incarnate; and because He was a Sadguru, a Perfect 
Saint, He was successful in inundating the world with 
spirituality and lofty spiritual teachings. 


>(12) Rao Bahadur Vidvatkulasekhara C. V. VAIDYA, MA..,LL.B. 

THE AGE OF THE GITA AND GITA-JAYaNTI. 

I propose to place my views on the “Age of the Gita ’* as 
succinctly as possible. When was this unique work composed, 
is the question which naturally arises in every mind. 

The Gita itself purports to state that it was taught by 
Lord Sri Krspa to Arjuna, hero of the Mahabharata War. on the 
field of battle, before the fight commenced, but when the fighters 
were actually facing each other, ready to commence the fight. 
It follows, therefore, that the date of the Gita is the date of the 
commencement of the Bh&rata fight. This date is the subject of 
dispute between European scholars, followed by some Indian 
scholars, and myself. I hold that the date assigned to the fight 
by all ancient Indian writers, especially astronomers, is the 
correct one, viz. Marga^raa Suddha 13, Pre-Saka 3180 
(3102 B. C.). I will not enter into the details of the controversy 
•here, but merely indicate my grounds. 






^xvf / PROMINENT PERSONALITIES ON THE GiTA 

The Bharata heroes are referred to in the ‘ Satapatha 


Sl 


Brahmana *, and the date of this Brahman a has been fixed by 
Shankar Balkrishna Dikshit, a great modern Indian, 
astronomical researcher, at about 3,000 B. C. from the 
astronomical statement in it that the Krttikas rise exactly in 
the East. Attempt has lately been made by Winternitz to* 
dislodge this date by suggesting that the statement (cr^l % 
5rr^ in the ‘ Satapatha ’ means only that 

the Krttikas come on the East line, and not that they rise in the 
East. But this rendering is negatived by the very nex^ sentence 
‘ all other stars deviate from the East * 5 

in the * Satapatha as shown by me in detail in an 
article published in the Bhandarkar Research Institute Journal. 
If, then, Pariksit and others, mentioned in the ‘ Satapatha * of 
3,000 B. C. as recent kings, are taken to be the grandson and 
great-grandsons of Arjuna, the date of the fight> viz. one year 
before the commencement of the Kali age, given by all 
Indian astronomers, or 3102 B. 0., is perfectly borne out by the 
‘Satapatha* statement. European scholars, and some Indian 
scholars, too, place the fight about 1400 B. C. on the strength 
of the pedigrees of kings given in Puranas from the Nine 
Nandas to Bfhadratha, son of Jar^sandha. The evidence of 
the Puranas, however, has no value when compared with the 
evidence of the ‘ Satpatha ’. Indeed, Purana genealogies are 
not reliable, particularly for ancient dynasties, especially as 
they are contradicted by the evidence of Megasthenes, recorded 
about 320 B. C., as shown by me in detail in “ Mahabharata- 
Mlmarhsa'’, a Hindi work. This-short summary of the con- 
troveijiy will show to the reader that the year of the Bhdrata 
fight must be taken to be 3102 B. C. 


With regard to the exact day of the fight, there is also 
a contruversy. But the difference is only of two days. The 
Qita-Jayanti day is Margaslrsa auddha 11, ‘EkadasI’ day; 
bdt the statement in the Mahabh^rata and the course of the 
fight iM described therein lead to no other day than sucldhi 13, 
and this is the date accepted by old writers and commentators 
of the Mahabharata. They have consented* to hold the Jayanti' 
for 3 days continually, viz., from clkildasi to Trayodasi. 
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> speak in English dates, the Mahabh5,rata fight commenced 
in December 3102 B, C., and the ‘Gita’ was preached on 
the morning of that day. 


Having placed before the reader the day by date and year 
•on which the doctrines of the ‘Gita’ were preached by Sri Krena, 
we go on to state that this cannot be the date of the ‘ Gita ’ as 
It is before ns. For the first chapter, etc., cannot have belonged 
to the teaching, as it was actually given. The whole story 
is told afterwards by some one, and that is Vyasa undoubtedly. 
As the teaching of Christ is given in several books of the 
New Testament written by St. John and others, so Vyasa 
may bo taken to be the writer who first recorded this teaching 
•in a work to be studied and recited. When this was written 
by ^ yasa cannot be definitely stated. He must, however, 
have done it within a few years of the fight, and we may 

roughly say that the date of the original ‘Gita ’ is somewhere 
about 3100 B. C. 


But it is clear that the work as it is before us is not exactly 
that of Vydsa. We know for certain that the original work of 
Vyasa, called ‘Jaya’ or Victory (cT^r 

was twice recast or further expanded, once by Vaisam- 
pay ana, who related ‘ Bharata ’ to Janamejaya, and again by 
Saiiti, who related it to Saunaka and other Brahmins in 
Naimisaranya. This work has three names, viz. ‘ Jay a *, 
* BhSrata *, and ‘ MahabhSrata and the extent of the ‘Bharata’, 
of Vaisampayana is also given as 24,000 siokas, while that of 
the MahUbhdrafa is, as is well-known, one lakh of verses. The 
original of the * Gita ’, no doubt, belonged to the ‘ Jaya ’ 
(Victory) of Vyasa; but the work as it is before us belongs, in 
our opinion, most certainly, to the ‘ Bharata* of Vaisaiiipayana, 
and not to the Mahabh^nita of Sauti. The arguments for this 
view are given at length in the last chapter of Mahabharata- 
Mimathsa; but it may here be stated briefly that the greatness 
of this work is described even in the Mahabharata itself, 
wboreiu it is related that Arjuna again asked Sri Krsua 
'to teach him what was taught on tho battlefield. But Sri 
answered : “ What I told you then, being in the required 
ogic mood I cannot tell you again, I will 
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tell you, however, another episode”. And thus the Anugita 
s introduced in the Mahobha/i'ata. Then, again, the verses in 
the ' Gita ’ are constantly repeated in the Mahabharata through- 
out its length as of some authoritative work. It is hence 
certain that the ‘ Gita ’ does not belong to the^ Mahabharata of 
Sauti but it belongs to the ‘ Bharata of Vaisampayana. The 
date of the former is conceded to be about 250 B. C. as shown 
at length in “ Mahabharata-Mimarhsa ” (Chapter ^; but the 
date of Vaisampayana’s ‘Bharata’ cannot be indubitably 
fixed, and hence the date of the ‘Gita’, as it is to-day, is 
uncertain. 

But, there are various arguments which point to 1400 B. C. 
speaking roughly in centuries, as the probable age of the ‘ Gita \ 
In the first place the language of the ‘ Gita ’ strikes one as a. 
spoken language and not classical Sanskrit of the time when it 
was dead and spoken only by Pandits. We know that Buddha 
preached his new religion to the people in Pali, a Prakrit; and 
hence it is certain that in his time Sanskrit was dead as a 
spoken language of the common people. The ' Gita therefore, 
precedes Buddha of 500 B. C. Again, there is no reference to 
Buddhism in the ' Gita’, though there are many references to 
the doctrines of Buddhism in the ' Mahabh5.rata . Some people 
think that in Chapter XVI there is a reference to Buddhist 
tenets in the description of the Asuri character. But this is a 
description of Atheists. Por Buddhism is in favour of 
Renunciation, and not the enjoyment of the world. On the 
other hand, there is not the least doubt that ‘ Gita ’ is post^- 
Upanisadic. The doctrine of Renunciation was first preached 
by the ‘ Brhadiranyaka and it pervades the spirit of all the 
thirteen old TJpanisads. It is clear the ' Gita ’ is not for 
Renunciation. Indeed, Axjuna is actuated by that spirit when 
he asks the first and subsequent question in the^ Gita and^ Sri 
Xr^na aums His preaching in the pithy verse 

\ n Gl. 5. 2.). This 

is wrongly interpreted by those who believe that the object of 
the ‘ Qlta * is to preach ‘ Samny^tsa ’. Lokara&nya Tilak has 
pointed out its true import, which is also the natural one. As 
the ” Maitrayanlya Upaniaad ” must be dated 1900 B# C. 
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roughly, as shown by Tilak from an astronomical statement in 
it, the ‘ Gita ’ must be placed between 1900 B. C. and 500 B. C- 
This is a wide range, no doubt; but it supplies one with limits, 
which are certain and unassailable. 


There are a few arguments which will give us a more 
definite approximation to the probable date. It has been rightly 
shown by some scholars that the ‘ Gita ’ is not only pre>- 
Buddhistic but pre-Paninlan. Many forms in it are against 
Paninl’s rules. More interesting still is ( HTHRt ) as 

the month names are modern and not Vedic names, new names 
being introduced about 2,000 B. C. according to Shanker 
Balkrishna Dikshit. But, according to Vedahga Jyotisa, the 
first month is Magha, and hence the ‘ Gita ’ seems to be prior 
to the ‘ Vedanga Jyotisa ' also, the date of which is about 1190 
B. C. even according to the calculation of Archbishop Pratt, 
who worked the date out for Max Mfiller. Dikshit takes its date 
to be about 1400 B. C. It may thus be Jaken without much 
difficulty that 1400 B. C. is the probable date of the Oitd, 

A r.other sentence furnishes a further argument in favour of 
It may be accepted that Sri Krsna was already 
conaid* red a divine being, indeed as an incarnation of the Highest 
Lkjliy at the time of the Gita ; but not probably Arjuna. Yet,, 
when Sri Krsna says (‘ % ), he 

lays the foundation of Arjuna-worship. From PapinI s Sutra 
( ‘ m t '), we are sure that during Panini*s time both 

Vabudeva and Arjuna were worshipped, though Arjuna lost his 
position later on. Glt§. is therefore pre-Paninian undoubtedly. 
If we take the date of Panini to be about 800 B. C., as most 
Indiuur Scliolars do, though Europeans scholars place him about 
300 B. C. wo may take, the Gita to about 1200 B. C. or at least 
to 1,000 B. C. When we further remember that Sri Krsna 
identiHes Himself with Margastr§a as being the first of months, 
as in other things, we can take the Gita still further back, i. e., 
about 1,400 B. C., before the latest possible date for Vedanga 
Jyotisa. 

The exact age of the Gita is, no doubt difficult to 
determine for want of detailed knowledge of the political, 
social and religious history of India, before Buddha. Tho 
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doctrine of Ahirasa is preached no doubt in the Gita. But it is 
not the doctrine of Buddha. It had already been preached by the 
Upanisads (3TO?n3[ WM Chandogya), and the 

Gita keeps to it. Hirhsa in sacrifice is not Himsa as Hindus 
then believed. Buddha prohibited it altogether. This religious 
question is not at the root of the teaching of the Gita. The 
question which was agitating Arjuna was wholly a moral one; 
and related, not to the slaughter of animals in sacrifices to God 
but to the slaughter of men in battle, slaughter of even relatives 
even in a just war. The question was only a moral or a political 
one no doubt; but in India all questions are only a part of the 
great question : what is the duty of man in this life both from 
the worldly point of view and the view of the highest goal of 
human existence ? It was hence necessary that the question 
should be discussed fully from these points of view and the 
Bhagavad-Gita discusses it so thoroughly from all sides and in 
such a simple yet eloquent manner, in language so deep and 
meaningful, that the Gita will always remain at the head of 
religious, philosophical and moral treatises. The answer of 
Sri Krsna to the vital question which is at the root of the Gita 
is remarakable. The view is summed up at the end in the verse: 




(Extract from Mr. C. V. Vaidya*s article in the 
Kalyan Kalpataru, Gita Number, 1935. 
Gita Press, Gorakhpur, INDIA.) 


(13) MRS. SOPHIA WADIA. 

GITA-JAYANTI. 

It is computed that Moksada Ekadasi—the eleventh day of 
Marga-Sir-.a, which is auspicious to those seeking spiritual 
realization—was the day when Sri Krisna began to deliver on 
the field of duty His Sermon to the mentally confused Arjuna, 
I horefoTB that clay is regarded as the birth-day of the Gita. Very 
many Hindus celebrate this day—Gita-Jayanti. The Bhagavad- 
gita is reverenced as the song of life, and its reciters and 
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readers are said to attain fortune, victory, prosperity and 
righteousness. That its doctrines emancipate the human soul 
and enlighten it with Wisdom and Peace is a well-recognized 
fact. 


The message of the Gita has a universal appeal. Its 
^'^•cliings are fundamentally psychological and practical; they 
^ru addressed to man, the thinker, from whom no blind belief in 
tnem is demanded, but whose reason is kindled into conviction. 
The Gita is a drama; its characters are human passions and 
principles in Nature personified. Its historical back-ground 
and martial * melange have misled some, but more and more is 
it being recognized that the Gita symbolizes the eternal 
struggle between the material and the spiritual in every human 
being. Any thinking individual is capable of recognizing that 
the story of the GitS. is the story of life. The more one listens 
to the Song of life, the more one realizes that’it is the song of 
his own life. Thus the Gita is understood by each thinking 
soul in his own way, according to his own stage in evolution, 
I o each the Gita offers the solution of his own problems. Thus 
any Jcludud mortal of any community using the lessons taught 
can L>i*i-Qr ie enlightened and immortaL 


The Gita has not only universal appeal; its influence is 
univv»rsalizing. It may be regarded as the book of democracy ; 
it teaches that Spirit is the seed of all, and in the hearts of all 
beings It is rooted. The pure democratic doctrines of the Gita 
do not advocate any process of levelling down all human beings 
to an equality in material things ; they advocate the realization 
of an existing unity in Spirit, Which manifests as haniioiiy in 
diversities. The socialism of the (lita is founded on the maxim 
of nddesse Mige and the method of attaining it is by the 
unfoldment of nobility at every stage and in ev^ry station of 
life Tlie social philosophy of the Gita recoguisoe the divisions 
and differencj'S of the human kingdom, and it does not attempt 
the impossible task of doing away with or ignoring them; it 
teaches their meaning and purpose, and rc\''cials that they are 
but the results of the natural processes of i 'rulution. Thus, for 
example, the Gita does not say that castes and classe? are 
useless and should be destroyed: it expinin^ Varnas oi cast*‘B 
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the point of view of the soul; they are expressions of 
varying qualities of the evolving human consciousness. By 
merit and merit alone a man is of high or low caste or class, and 
birth, family, religion or wealth do not determine the souTs 
station in life; its own qualities bespeak its stage of evolution. 
By self-control and self-effort any sinner can become pure. 


The inspiration of the Gita produces a series of progressive 
awakenings, but all of them result in reliance on the Self 
within, which is perceived as the Inner Ruler. No prophet, no- 
priest can save that Self ; no king, no emperor can have power 
over it. It is its own saviour and holds sway over its own 
kingdom of the mind, its own empire of the heart. Thus the 
Gita destroys priest-made orthodoxy and sectarianism, but does 
not leave the man barren and lonely ; for it brings to him the 
companionship of the Sage and the Prophet. It illmninates for 
the Muslims his Koran, for the Parsi his Avesta, for the 
Christian his Bible. These are no more regarded as infallible 
books, but as avenues leading to the understanding and. 
appreciation of their great recorders. For example, the teaching 
about Siaddha will purify and deepen the faith of the Muslims ; 
the austerities and mortifications of body, speech, and mind, will 
make the Zoroastrian more enlightened about the triad of good 
deeds, good words, and good thoughts, which he reveres; the 
Sikh’s martial ardour, the Jain’s gentleness, will become more 
elevated qualities; the Christian will learn why ordinarily he 
is not able to live up to the Sermon on the Mount, and by 
what stages he can reach the position where he will be able 
to do 60 ; and so on. That which is the force of evil in every 
religion will weaken, and the unifying spirit of true religion 
will become more and more manifest. 


The principle of democracy, in which each grade of 
intelligence has its duties to discharge, contributes substantially 
to the unfoldinent of the quality of self-reliance. The philo- 
BOijhy of the Gita is the philosophy of responsibility to neigh¬ 
bour and stranger, to country and race, to the whole of nature, 
visible and invisible -, its practice resolves itself into the 
Religion of Duty. The performance of duties requires a discern^ 
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ment of what are not our duties; otherwise like Arjuna, we 
shall want to run away from our real duty, thinking that it 
consists in giving way to the enemy within and making peace 
with the wrong-doer in the world. The Gita has a unifying 
force; that power can bind men and women of different religions 
into a single whole; for, he who practises self-control, who 
attempts purification of his own thoughts, words and deeds, who 
endeavours to live his days and years in an enlightened 
manner, comes in unison and harmony, unconsciously to himself,, 
with all others who are engaged in the same task. 


To make the celebration of “Gita-Jayanti” an institution, 
we must first restore the book to its original position, from 
which it has fallen to assume a sectarian character. It is not 
a religious code but a spiritual poem ; its teachings, both meta¬ 
physical and ethical, have naught to do with religious rites, 
priests or temples; it is not other-worldly—it deals with the 
problems of life in this world. Its message is clear, its langu¬ 
age is simple, and no man needs an intermediary to approach 
it or to appreciate it. It is not fragmentary and there are no 
lacunae to be filled up by some expounder or l)y some study of. 
other texts. It itself is perfectly rounded off; in it»elf it is 
complete. It grades off gently to depth after depth in the 
mighty ocean of wisdom. It rises tier over tier like an awe¬ 
inspiring mountain. Any man, any woman, in the East as in 
the West, can find his or her own place in its scheme, the very 
next step to be taken by him, the way to take that step, and the 
way to keep on progressing. 

The right approach to the Gita consists in having our mind 
fresh to i)enetrate its verses. The effect is magical. 

(Extract from Mrs. Sofia Wadia's article in the Kalyan. 
Kalpa-Taru, Gita bTumber 1935, Gita Press, Gorakhapur*. 
INDIA). 





TRANSLATORS FOREWORD. 


It is with a feeling of relief, and of satisfaction at having 
discharged my duty ( kartavya ), that I am laying down the 
pen on the last line of the translation of the Gita-Rahasya. 

In completing this volume, I have adhered to the General 
Rules of Translation printed at page xxxix of Volume I, 
which I have re-printed at pp. vii-viii of this Volume for 
the convenience of the readers. Notwithstanding the suggestion 
made in some of the reviews of Volume I of this translation* 
that a free rendering of the text would appeal more to the 
public, I have followed the standard rule of translation, namely* 
of faithfulness to the text, with due regard to the idiom of 
the language into which the text is translated; because, my 
aim has not been to give the public what they would like 
to have, but what they ought to, and are entitled to have. 

The generality of the reviewers of Volume I have not, 
I am glad to feel, attacked the philosophy of the author or 
his conclusions as to the Path of Life preached by the Bhagavad- 
glta. And I have been much encouraged in the preparation 
of this Volume by the appreciatory and heartening reception, 
which has been accorded to Volume L 

It wuuld be oulalde Ibo BCOpe of my Cuimiiliision to express 
any opinion in this Foreword on the conclusions of Author 
regarding the Message of the Gita. 

In spite of scmpuloiiB care taken in going over the proofs, 
some mistakes have inevitably crept in; but they are so patent, 
that I have not considered it necessary to add a list of errata 
and corriyendiL 

Part II of the Index of Definitions (Terminological Express- 
Iuiib), has been compiled by me by way of cross-reference 
to Part I; and it is hoped that it will serve the purpose of 
those of my readers, who know the Terminological Expressions 
only in English, and cannot understand them in Sanskrit* 
. Por the education, however, of these readers, T have added 
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after the English word, the actual Sanskrit terminological 
expression for which it stands in the translation, wherever 
I have considered that necessary. 

In concluding, I wish to express my sincere appreciation 
of the trouble taken by the Bombay Vaibhava Press in putting 
the Second Volume through the Press with the greatest possible 
speed, which was consistent with the correct printing of the 
copy; and of the consistent courtesy shown and the ungrudging 
help given to me in the matter of proofs and of carrying out 
the corrections. 

I am glad to see that this \ olume is going to be published 
on the auspicious RSma-Navami day, which happens, incident¬ 
ally, to be the birth-day of the Publisher Mr. R. B. Tilak. 





Maha-Shivaratri, \ 
22nd February, 1936. j 


B. S. Hukthankar 
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VOLUME 11 


CHAPTER XIV. 

THE CONTINUITY OF THE CHAPTERS 
OF THE GfTA 

(GiTADHYAYA—SAMGATI) 

''pravrtti dhanmm r.jir 7iarUyaijiO 'bravU \ 

Mahabhaiata, Santi. 217. 2."^ 

It will have been noticed from the Exposition made by me 
so far that the Bhagavadgltrl, that is to say. the Upanisad 
sung by the Blessed Lord, has promulgated the following 
doctrine, namely, that (i) acquiring complete Equability of 
Reason by Realising the universal identity of the Atman in 
all created things, whether by the Contemplation on the 
Absolute Self or by Devotion, while being engaged in Action, 
and (ii) continuing to perform all the various duties which 
have befallen one in worldly life according to the injunctions 
of the Sastras, even after the acquisition of that Equability of 
Reason, without thinking of taking up Asceticism {savmynsa), 
is the highest goal {purusartlia ) or the best path of living one’s 
life for man in this world. Nevertheless, as the order in 
which this Exposition has been made in this book, is different 
from the order adopted in the Gita, it is necessary to 
consider succinctly in what way the whole of this subject- 
matter has been arranged in the Git A Any s\ibjecLmatter 
can be dealt with in two ways; the one is the scientific 
method, and the other is according to the Puranas. 
Out of these, the method of explaining how the funda¬ 
mental principles of the doctrine to be established can be 
derived from things which everybody easily understands by 
logically arranging and putting forward all the pros :ind cons 
of the doctrine under discussion, is known as the Hoientific 

’''■ •''The psi Njirayana has prenched itu Eiurgistic 
lak^anam) doctrine Tliics is <jije of the two 

Nara and Niira^-aiiu , and it Ljh boon mentioned before that Aijiiixa 
and Sri Kr^^na were their respective iuimnuitione, 1 have ipioted 
in the toregoing pages the statement in the AtaUabUurata that the 
Nrir5yaoiya doctrine hus ])een advocated In the Gila. 
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i^truja) method. Geometry is an excellent example of this 
method, and the method adopted in the Ny^ya-Sutras or the- 
Vedanta-Sutras falls into this class. Therefore, wherever the 


Bhagavadgita refers to the Brahma-Sufcras or to the Vedanta- 
Sutras, it is stated that the subject-matter expounded in those 
Sutras has been expounded in the form of intentional and 
definite propositions; cf., braJiTnasutra pudciis caiva hstu- 
madbhir (Gl. 13. 4), (i.e., “this subject-matter has 

been expounded by stating the reasons {hctu}^ and the 
conclusions, in absolutely definite words (padu) in the Brahma- 
Sutras —Trans,). But although, the exposition of the subject- 
matter in the Bhagavadgita is scientific, yet, it has not been, 
made in this, that is, in a scientific way. The subject-matter 
in the Gita has been described in the easy and entertaining 
form of a conversation between Sri Krana and Arjuna; and 
therefore, at the end of each chapter, we find the words 
“sri kr^Viarjuiia saihvade"\ (i.e., “in the conversation between 
Sri Krsna and Arjuna ”—Trans.), which show the method of 
exposition adopted in theGlta,afterthewords“Z>/ia^avacfp?75-- 
8upanisatsuhrahrmndyayamyogazastre'\ (i.e., “of the Science 
of Yoga, included in the cult of the Brahman, expounded in 
the Upanif-ad sung by the Blessed Lord” Trans), I have used 
the word *paurdriika (i. e., “in the fashion of the PurS-iias 
Trans.) with reference to the catechismal exposition, in order 
to clearly show the difference between that method of exposition 
and the ^scientific method. It would have been absolutely 
impossible to go into a thorough discussion of all the various 
matters which are included in a comprehensive word like 
^ dliarm.i^ (Morality) in such a catechismal or ' paurTiidha* 
exposition extending over only 700 stanzas. Yet* it is 
a matter of great surprise that all the various subjects,- 
which arise in the GlU, have been crammed together, 
without mutual conflict, in that way in the Gita though 
succinctly; and this proves the wonderful skill of the author 
of the Gita, and explains the propriety of the statement 
made in the beginning of the Anuglta, that the advice given 
in the Gitfi wae given with an ‘extremely Yogic {yoga-yukta) 
frame of mind*. There was no reason to explain once more 
in detail those matters which were already known to Arjuna. 
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His chief difficulty was whether or not he should commit such 
a terrible act like warfare, and if so, how; and when Sri 
Krsna advanced any particular logical argument in His reply, 
Arjuna would raise objections to it. The exposition made in 
the Gita in the form of this catechism is naturally very 
succinct or short in some places, whereas there have been 
repetitions in other places. For instance, the description of 
the developing- 0 ut of three-constituented Matter has appeared 
with slight differences in two places (Gi. Chap. I and XIV); 
whereas, although the description of the Sthitaprajna, the 
Bhagavad-bhakta, the Trigunatita, and the Brahma-bhuta is 
one and the same, yet, the same has been repeated on different 
occasions from different points of view. On the other hand, 
the doctrine that "artha* (wealth) and 'Icania' (desire), are proper 
when not inconsistent with ditarma (Morality), has been 
enunciated in the single sentence "'dharmUoiraddluih 
(7. 11), (i. e., “I am that kairvi (Desire), which is not contrary 
to dharnixi (Morality )”— Trans). In consequence, although all 
these various subjects have appeared in the Gita, yet, the readers 
of the Gita get confused as a result of their not being 
acquainted with the traditions of the ancient doctrines of the 
religion of the Srutis, the religion of the Smrtis, the Bhagavata 
religion, the Samkhya philosophy, the Purva-Miin5,msa, the 
Vedanta Philosophy, the Theory of Causality {kanna-vii^ka) 
etc., on the authority of which the Knowledge in the Gita 
has been expounded; and as they do not really understand 
the method of exposition, they think that the GiU is 
something unintelligible; or that it must have been expounded 
before the scientific method of expounding things had come 
into vogue, and that there are, on that account, to be found 
inconsistencies or an incomplete exposition in various 
places in the Glt^; or that at any rate, the Knowledge expound¬ 
ed in it is inaccessible to their intelligence. If one refers 
to the various commentaries for clearing one’s doubts, one gets 
all the more confused, since almost all the commentaries are 
in support of some doctrine or other, and it becomes extremely 
difficult to harmonise the mutually conllicting opinions of the 
commentators. I know several even very learned readers, who 
have got confused in this way. In order that such a difficulty 
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l^hould no more remain, I have so far expounded the various 
subjects described in the Gita, by scientifically arranging 
them in a way I thought best. If I now explain how these 
various subjects have more or less figured in the conversation 
between Sri Krsna and Arjuna, by reference to the questions 
or doubts expressed by Arjuna, my whole Exposition will 
become complete, and it will be easier for me to sum up the 
entire subject-matter in the next chapter. 

My readers must first remember that the Gita was preached 
by one omniscient, all-powerful, prosperous, and ^ highly 
revered Ksatriya to another powerful archer-warrior, in order 
to induce the latter to perform his duties according to the 
law of warriors at a date when our India was well-known 
on all sides as enjoying the happiness of Spiritual Knowledge, 
material wealth, worldly success, and complete self-govern¬ 
ment. Mahavira and Gautama Buddha, the protagonists of 
the Jain and Buddhist religions respectively, both belonged, to 
the warrior class; yet, Sri Krsna did not, as was done by 
both of them, adopt only the Path of Renunciation from the 
Vedic religion, and open the door of the Path of Renunciation 
to all classes, including the warrior class; and the ad^?ice 
given in the Bbagavata religion is that not only the warrior 
class, but even Brahmins must adopt the path of taking part 
in all worldly activities, till death, with a desireless frame 
of mind, while possessing the Peace ( santl) pertaining to the 
Path of Renunciation. But whatever advice is given, it is 
necessary that there should be some occasion for giving it; 
and in order that the advice given should become fruitful, 
a desire to receive the Knowledge of that advice must, in 
the first place, have arisen in the mind of the disciple. 
Therefore, in order to explain both these things, Vyasa has 
explained in detail in the FIRST CHAPTER of the Gita, the 
occasion for Sri Krsna to give this advice to Arjuna. The 
armies of the Kauravas and the Pandavas were standing on 
the field of Kuru, to fight with each otlier, and the fight was 
about to start, when Sri Krsna, at the desire of Arjuna, took 
and li?fl his chariot in the middle of both the armies, and said 
to him, *‘look at those Bliisma, Drona, t^vr*d otlua^i with whom 
you Ua^'-e to figliv*. Then, wh-sn Arjuna had looked at botli the 
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"^'^Armies, he saw that his own ancestors, uncles, grand-fathers, 
maternal uncles, brethren, sons, grand-sons, friends, relatives, 
preceptors, co-disciples etc. were ranged on both sides, and that 
all of them would be killed in the war I It was not that the 
war had sprung up suddenly. The decision to fight had been 
arrived at, and the recruiting of the armies on both sides had 
been going on for many days. Nevertheless, when Arjiina saw 
the realistic vision of the destruction of the entire clan by 
this internecine war, even a great fighter like him felt unhappy, 
and he said: “Alas ! are we going to bring about this terrible 
destruction of our own clan in order that we should get the 
kingdom ? Is it not better to beg ? ’* And he said to Sri Krsna: “It 
does not matter if I am killed by ray enemies; but, I do not wish 
to commit terrible sins like patricide, or the murder of one’s 
preceptors, or fratricide, or the destruction of the entire clan, 
even if I were to get the kingdom of the three worlds”. His body 
began to tremble, he lost control over his limbs, his mouth 


became dry, and with a vary unhappy face, he threw down his 
bow and arrows and sat down in his chariot. This part of the 
story is mentioned in the first chapter, which is called the 
‘ Yoga of the Dejection of Arjuna ’; because, although the 
whole of the Gita deals with only one subject-matter, namely, 
‘the philosophy of Karma-Yoga included in the cult ( vidya ) of 
the Brahman*, the subject-matter principally described in each 
chapter is looked upon as a portion of this philosophy of 
Karma-Yoga, and each chapter is, with reference to the 
subject-matter in it, called this Yoga, that Yoga etc. And all 
these Yogas taken together, make up the entire Thilosophy of 
Karma-Yoga included in the cult (vidya) of the Brahman’. I have 
explained in the beginning of the book the importance of the 
first chapter of the Gita; because, if one does not clearly 
understand at the outset what the question before one is, one 
cannot also clearly understand the answer to that question. 
If the aura and substance of the Git& is to be understood as 
being that one should abandon worldly life, and.take either to 
Devotion to the Blessed Lord, or the Path of Renunciation, 
then there was no necessity to give that advice to Arjuna. as he 
was ready to give up the terrible warfare of his own accord and 
to go begging round the world. The author of the Gita could have 
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put into the mouth of Sri Kfsna a stanza or two containing 
such words as: “Hullo! what a nice thing you have saidl I 
am very glad to notice your repentance ! Come ; let us both 
give up this worldly life which is full of Action, and redeem 
our respective Selfs by the Path of Renunciation or the Path 
of Devotion ! *’; and he could have thus ended the Gita. Then, 
if the war had taken place thereafter, and Vyasa had mis¬ 
employed his speech by spending three years (Ma. Bha. A. 
62. 52) in describing it, Arjuna and Sri Krsna at any rate would 
not have been to blame for it. It is true that the thousands of 
warriors, collected together on the battle-field of Kuru, would 
have derided Arjuna and Sri Krsna ; but, would a man who was 
bent on redeeming his own Self, pay even the slightest attention 
to such derision ? Whatever the world said, the Upanisads 
themselves have said: ^^yad ahar eva virajet tad ahar eva 
pravrajet'^ (Ja. 4), i. e., “that moment when you repent, that 
very moment you should renounce the world, and not delay the 
matter *. Even if one says that the repentance of Arjuna was 
not based on Self-Realisation, but on Ignorance {moha\ yet, 
the fact that there was a repentance at all, would finish 
half the task; and it was not impossible for the Blessed 
Lord to remove his Ignorance and to give that repentance 
the foundation of Knowledge. Even among those who follow 
the Path of Renunciation or the Path of Devotion, there 
are examples of persons who have given up worldly life, as 
they had for some reason or other got tired of such life, 
and later on obtained complete perfection; and Arjuna could 
have been dealt with in the same way. One could easily 
have found in the field of Kuru, the handful of saffron colour 
necessary for colouring the clothes of Arjuna like those of 
a Sarhnyasin, or the cymbals, drums, and other instruments 
necessary for him for singing the praises of the Blessed Lord. 

But instead of doing so, Sri Krsna has on the contrary 
aaid to Arjuna in the beginning of the SECOND CHAPTER 
that: “0 Arjuna, whence have you got this disastrous 
idea (/cas?/ia/a) ? This impotency {Uaibya) is unworthy of 
you 1 your reputation will go to dogs! therefore, give up this 
weakness (daurbalya) and stand up and fight!” But when 
in spite of that advice, Arjuna reiterated his previous unmanly 
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^ale of woe, and said to Sri Krsna with a pityful expression 
on his face; “how shall I kill such "^great and noble-souled 
persons like Bhisma, Drona etc, ? My mind is confused by 
the doubt as to whether it is better to die or to kill them ; 
therefore, tell me which of these two paths is the more 
meritorious; I am surrendering myself to You”, Sri Krsna 
saw that Arjuna was completely under the sway of this 
despondence; and smiling a little. Ho started imparting 
Knowledge to him with the words asocya?i anva socas tvam 
etc. . Arjuna wanted to act like a Jhanin (scient), and was 
boasting about Renunciation of Action; and therefore, the 
Blessed Lord has commenced His advice with the description 
of the two paths (Nisthas) of ‘ Abandonment of Action’ and 
Performance of Action *, which were being followed in 
the^ world by Jfi§,nins; and He first tells Arjuna that 
whichever of the two paths was adopted by him, he would 
yet be wrong. HE then gives advice to Arjuna, upto the 
words, “e.?d te 'bhihita .saf/ikhye buddlub" etc. (Gl. 2. 
11-39), (i. e., I have given this advice or Knowledge to 
you, or made this Exposition, according to the Sarhkhya 
system ” —^Trans.) regarding the Path of Knowledge or 
Samkhya system, on the basis of which Arjuna had begun to 
speak of Abandonment of Action; and then He tells Arjuna, 
upto the end of chapter, that fighting was his true duty 
consistently with the Path of Karma-Yoga. If some such 
stanza like “esa te'bhihla samkhye" had come before the 
stanza asocyan anva soccis tvavi" etc., this same meaning would 
have been conveyed in a more pronounced way. But, it has 
come in the course of conversation, in the form of; “so far, 
[ have explained the system of the Samkhyas, I shall now 
explain to you the philosophy of Karma-Yoga”, after the 
exposition of the Samkhya system was over. In either case, 
the meaning is the same. I have clearly explained the 
difference between the Samkhya or Renunciatory path and the 
Yoga or Activistic path in the eleventh chapter above; and I 
shall, therefore, without repeating the same subject-matter here 
only say that, abandoning Action and taking to Asceticism 
for obtaining Release, after a man has acquired Knowledge by 
the performance of such Actions as are enjoined on the 
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particular castes for the purification of the Mind, having 
regard to the different stages of life, is known as the Samkhya 
path; and not abandoning Action at any time, but continuing 
the performance of Action desirelessly, so long as life lasts, is 
known as Yoga or Karma-Yoga. The Blessed Lord first says 
to Arjuna: “in as much as the Atman is imperishable and 
immortal according to the Philosophy of the Absolute Self 
expounded in the Samkhya system, this idea that you are going 
to kill Bhisma etc. is wrong in its very inception; because, the 
Atman is not killed, nor does it kill. Just as a man changes 
one set of clothes and puts on another, so does the Atman give 
up one body and take up another; that is all. But it is not 
right, on that account, to imagine that the Atman is dead and 
to lament for it. Well; if, on the ground that the idea that 
‘ I am going to kill ’ is an illusion, you ask Me, why you 
should fight at all, then, My answer is, that it is the duty of the 
warrior class not to withdraw from that warfare which befalls 
that class according to the S3,stras; and as even according to 
the Samkhya philosophy, it is considered meritorious to perform, 
in the beginning all Actions which befall one according to the 
arrangement of the castes and the stages of life, people will 
find fault with you if you do not do so ; nay, falling in the 
fight is the duty of soldiers. Then why are you dejected ? 
Give up the Karma-vision that ‘ I am killing and he 
is dying*; and perform that Action which befalls you 
in the course of life, with the idea that you are merely doing 
your own duty, so that you will thereby incur no sin 
whatsoever”. This is the advice given consistently with the 
SSrhkhya philosophy. But that still leaves untouched the 
doubt, that it is better not to fight and to renounce the world, 
immediately on feeling the repentance (if possible), if, accurding 
to the Sariikliya doctrine, it is considered more meritorious to give 
up all Action and to renounce the world after the purification, 
of the Mind. These doubters say that it is not enough to reply 
that Manu and other Srarti writers have dictated that one should 
renounce the world in old age, after having completed the 
state of a householder, and that one must live in the state of 
a householder in youth; because, if renouncing the world 
sometime or other is the most meritorious course of action, the- 
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proper course is to do so without delay, as soon as one 
gets tired of . worldly life; and that is why there are such 
statements in the Upanisads as, hrahmamryad eva pravrajet 
QThad va vanad m” (Js. 4), (i,e., ‘‘one should renounce the 
world whether in the state of a celibate, or a householder, or of 
a denizen of the woods ”—Trans.). That ultimate goal which 
is to be obtained by renouncing the world is obtained by the 
warrior by falling on the battle-field. It is stated in the 
Mahabharata that 


dvdv imau purusavydghra fiuryamaii(}ala hhedinau \ 
panvahg yogayuktas ca raxie cabhimukho katah II 

(Udyo. 32. 65) 

that IS, O, tiger in the shape of a man ( puru^vyaghra ), there 
are only two persons who can pierce the constellation of the 
Sun and reach the sphere of the Brahman ; the one is the 
Ascetic steeped in Yoga, and the other is the warrior who fails 
on the battle-field whiie fighting”; and we find a stanza 
conveying the same import in the book on Economics 
{arthasastra) by Kautilya, that is, by Canakya, to the effect 
that; 


ydn yajfta samghais tapasd ca viprdh 
stnrgaifd'^ah pdtra ca yais ca ydnti \ 
ksaiiena tan apy aii ydnti surah 

prdydn suyuddhei^u paritynjantah (i 

(Kauti 10. 3,150-152 and Ma. Bha. San. 92-100) 

that is: “Warriors, who give up their lives in warfare, go in 
a moment far beyond that sphere which is obtained after death 
by Brahmins desiring heaven, by means of many sacrificial 
0 ^erings, or of austerities”; that is to say, that goal which 
19 reached not only by austere ascetics or those who have 
renounced the world, but even by those who perform sacrifi* 
c al ritual, is also reached by the warrior who falls on the 
neld ot battle. This is the summary of the advice given 
in the Gita to the effect that, “the gateway of heaven in the 
shape of war, is rarely found open by a warrior; if you die 
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in the war, you will obtain heaven, and if you gain victory, 
you will obtain the kingdom of the world’* (2. 32, 37). 
Therefore, it could even be maintained, according to Samkhya 
.philosophy, that whether Arjuna took up Asceticism or fought, 
•the result would be the same. Nevertheless, the definite conclu¬ 
sion that he must fight under any circumstances is not arrived 
at by the logical arguments advanced by the Samkhya school. 
Realising this difficulty which would arise for Arjuna by 
following the Samkhya philosophy, the Blessed Lord has 
after finishing with the exposition of the Samkhya system, 
started with the exposition of the Path of Karma-Yoga; 
and, in order to clear to clear this doubt, the Blessed Lord has, 
upto the last chapter of the Gita, expounded by giving 
various examples, this Karma-Yoga—that is, this position 
that Action must be performed, and that instead of such 
Action coming in the way of Release, such Release is, 
on the other hand, obtained while performing Action. 
The central principle of the Karma-Yoga is that in order to 
decide whether a particular Action is good or bad, one has 
first to see whether the Practical Reason {v(is(xnatmka huddhi) 
of the doer was pure or impure, rather than considering the 
external effects of that Action (Gl. 2. 49). But, as the question 
whether the Practical Reason {vasand,) was pure or impure has 
ultimately to be decided by the Pure (or Discerning) Reason 
( vijavasdyatmika huddhi ), the Desire does not become pure and 
equable, unless the Discerning Reason is equable. It is, 
therefore, stated at the same time, that in order to purify the 
Practical Reason, one must also in the first instance steady 
the Discerning Reason by means of Concentration (Gi. 2. 41). 
if one considers the ordinary activities of the world, the 
majority of people are seen engrossed in the Vedic ritual or 
sacrifices etc., based on Desire, for the acquisition of various 
forms of happiness based on Desire ; and on that account their 
Dijsire is seen to be keen to-day on obtaining this fruit or 
to-morrow some otlier fruit, that is, engrossed in selfish 
inti rests and constantly changing. But, such persons cannot 
possibly get the permanent happiness of Release, which is of 
greater importance than the transient result in the shape of 
heaven, etc. Therefore, the mystic import of the Path of 
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Zarma-Yoga is now explained to Arjuna (2. 47-53) by his being 
told that: “ give up this desire-prompted activity of Vedic 
Karma, and learn to perform Action desirelessly; your authority 
extends only to the performance of Action; obtaining or not 
obtaining the Friut of Action is a matter which is never within 
your control (3. 47); those who perform Action believing that 
the giver of the fruit is the Paramesvara, and with the equable 
frame of mind that it is same whether or not the Fruit of the 
Action is obtained, are not affected by the sin or the merit of the 
Action; therefore, acquire this Equable Reason'; this Equability 
of Reason is known as Yoga that is, the device of performing 
Action without thereby committing sin; when you have learnt 
this Yoga, you will obtain Release notwithstanding that you 
may be performing Action; it is not that Action has to be 
abandoned in order to attain Release” etc. Af ter the Blessed 
Lord had explained to Arjuna that that person whoso Reason 
had become equable in this way, was to be called a 
•Sthitaprajfla’ (Steady-in-Mind), (2.53), Arjuna again asked 
the Blessed Lord to tell him how such a Sthitaprajna behaves. 
Therefore, the description of the cour.so of life of such a 
Sthitaprajfta has been given at the end of the second chapter • 
and it is ultimately said that the intellectual state of such a 
Sthitaprajna is known as the Brahml state (the state of b«ng 
merged in the Brahman). In short, the advice given in the 
Gita to induce Arjuna to fight has been started with the 
description of the two Nisthis, which have become acceptable 
to Jhanins in this world, namely, the two paths of 
‘ abandoning Action ’ ( Sariikhya ) and ‘ performing Action ’ 
(Yoga); and the war has first been justified on the basis of the 
Samkhya system of philosophy; but, seeing that that argument 
was inconclusive, the science of Realisation according t*< the 
Path of Yoga or Karma-li oga has been started immediately 
afterwards; and after having mentioned that even a little 
observance of this Karma-Yoga is highly meritorious, 
the Blessed Lord has in the second chapter come to the stage 
of saying that in as much as the Reason which inspires the 
Karma is looked upon as superior to the Karma itself in 
the Path of Karma-Yoga, Arjuna should perform Actions after 
having made his Reason equable like that of a Sthitaprajfia, 
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he would not incur any sin. Let us now see what further 
questions arise. As the root of the whole of the exposition of 
the Gita is in the second chapter, I have dealt with that matter 
somewhat at length. 

The question of Arjuna at the beginning of the THIRD 
CHAPTER is : “if in the Path of Karma-Yoga, the Reason is 
superior to the Karma itself, then it will be enough if I make 
my Reason equable like that of a Sthitaprajha; why do you ask 
me to perform such a terrible act like war?”. Because, saying 
that the Reason is superior to the Action, does not answer the 
question why war should be carried on, and why one should not 
renounce the world after making ones Reason equable. It is 
not that one cannot abandon Action (perform Karma-SamnySsa) 
with an equable Reason. Then, where is the objection 
to an equable-minded person abandoning Action according 
to the Samkhya Path ? This question is now answered by the 
Blessed Lord by saying : “ it is true that I have mentioned 

to you the two paths of Samkhya and Yoga; but no man 
soever can entirely give up Action. So long as he is clothed 
in a body, Matter ( pra/cr^t) will by its inherent nature, compel 
him to perform Action ; and if you cannot escape this Action, 
which is the result of Prakrti, it is more meritorious to 
equabilise and steady your mind by-exercising control over the 
organs, and to perform all your various duties merely by the 
organs of Action. Therefore, go on performing Action, for 
if you do not do so, you will not be able even to obtain food 
to eat (3.3-8). Action has been created by the Paramesvara; 
not by man. When Brahmadeva created the universe and 
all created beings, he at the same time also created the 
‘ Yajfia * (sacrificial ritual), and told the created beings that 
they should obtain their own welfare by means of this Yajha ; 
and as those Yajhas cannot be performed without Action 
< karma ), therefore, Yajha is nothing but Karma. Therefore, 
it must be said that man and Karma have been created at the 
same time. But, as the sole purpose of this Karma is the 
Yajha, and as the Yajha is the duty of man, therefore, the 
fruit of this Karma does not create a bondage for man. Now 
it is true, that a man who has become a JhSnin has no more 
any duty left to be performed for his own benefit; and at the 
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'SaifiG time, he is in no way concerned with other people. 
But, from this it does not follow, that one should not perform 
Action: because, as nobody can escape Action, one comes to 
ihe necessary conclusion that such Action must now be 
performed desirelessly for the benefit of others, though it is 
not necessary to perform it for one s own selfish interests 
(Gi. 3. 17-19). Bearing these things in mind, Janaka and 
other Jnanins have engaged in Action in ancient times, and 
I the Blessed Lord, am doing the same. Besides, bringing 
about ‘ lokasamgralui * (universal welfare), that is, putting 
people oil the path of self-amelioration by placing before their 
eyes a good example in the shape of one’s conduct, is one of the 
most important duties of Jnanins (Scients), However Know¬ 
ledgeful a Jnanin may be, he does not escape the activities of 
Prakrti; therefore, far from giving up Action, it is more 
meritorious to oven lose one’s life, if necessary, while performing 
Actions as duties according to one’s own religion {(Uiarma), (3. 
30-35)”- Such is the advice which the Blessed Lord has given in 
this chapter. Seeing that the Blessed Lord had in this way 
placed the entire responsibility of Action on the shoulders of 
Prakrti, Arjuna next asks why a man commits sin, though he 
has no desire to do so. In reply the Blessed Lord has said that 
kama (Desire), krodha (anger), and other mental emotions 
forcibly stupify the mind; and that, therefore, everybody should 
control his mind by controlling the organs; and He has then 
closed the chapter. In short, after establishing the necessity 
‘Of the Karma-Yoga by saying that (i) though the Reason may 
have become equable like that of a Sthitaprajfia, no one can 
escape Karma and that (ii) Karina must be performed 
desirelessly, for universal benefit (lokasanigraha)^ if not for 
one’s own self-interest, the Blessed Lord has by saying, 
‘‘Dedicate all Actions to me” (3. 30-31) given in this chapter 
the first glimpse {sTUa uvUca) of the central principle of the 
Path of Devotion, namely, of performing all Actions with the 
idea of dedicating them to the Parainesvara. 

Nevertheless, this subject-matter has not been exhausted 
in the third chapter, and the FOURTH CHAPTER has been 
•started for further dealing with the same subject. In order 
that Arjuna should not think that the disquisition made so far 




GiTA-EAHAYSA OR KARMA-YOGA 



&L 


something, new, which had been invented by the Blessed 
Lord merely for the purpose of inducing him to fight, He has 
in the beginning of the fourth chapter mentioned the tradition 
of this Karma-Yoga, that is, of the Bbagavata or Narayaniya 
religion, in the Tretayuga. After the Blessed Lord had said to 
Arjuna that in the beginning of the Yuga i(. e., “Scbw”), 
He had taught this Path of Karma-Yoga to Vivasvata, 
Vivasvan to Manu, and Manu to Iksvaku, but that as 
it had been lost in the interim, He had again preached 
the same Yoga (the Path of Karma-Yoga) to Arjuna, Arjuna 
rejoined by asking how the Blessed Lord could have been in 
existence before Vivasvan. In reply to that question, the 
Blessed Lord has accounted for his several incarnations by 
saying that He had to take those incarnations for protecting 
saints and destroying evil-doers and establishing the true 
religion; and He has justified the Karma-Yoga by saying that 
though He was in this way performing Action for universal 
welfare ( lokasa^'ngi'afia ), He had not acquired or suffered for the 
merit or the sin of the Action, because He was not attached 
to the Action; and saying to Arjuna that Janaka and others 
had in ancient times followed that Yoga, understanding the 
underlying principle of it, He has advised Arjuna to do the 
same thing. He has here repeated the doctrine of the 
Mimam8& school mentioned in the third chapter that “ Action 
( kcLrufiCL ) performed for sacrificial ritual does not create 
bondage " ; and pointed out that (i) though throwing sesamum, 
rice, etc., into the fire or slaughtering animals, was a kind of 
sacrifice, yet, it was a sacrifice of a lower order, being merely 
a sacrifice of wealth, and that (ii) burning all such mental 
emotions, as desire, anger, etc., into the fire of self-control or 
sacrificing all Action into the Brahman with the words, 
‘ ?ia mama ’ (i. ‘this is not mine *) were sacrifices of a higher 
order; and having in this way given a more detailed and 
coinpri-hensive definition of the word ‘Yajna’, the Blessed 
Lord now advises Arjuna that all Actions should be 
performed giving up the Hope for Fruit for the purpose of this 
Yajna. Because, although Actions performed for the purpose of 
the Yajfla do not by themselves create bondage according to the 
Mlinamsa doctrine, yet, one cannot escape* obtaining the fruit 
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of the Yajna; and, therefore, if even the Yajfia itself is 
performed desirelessly, neither the Actions performed for the 
purpose of the Yajna, nor the Yajfia itself will create bondage 
The Blessed Lord has ultimately preached that (i) the 
Realisation (jflSm) that all created things are located in one’s 
^If. or, in the Blessed Lord, is known as ‘ Equability of 
Reason’; that (ii) when this Realisation has come, all Actions 
are reduced to ashes and do not bind the doer; that (iii) “sarva 
karmakhilwn partha jhane parisamapyate” , i. e., “all Action is 
ultimately merged in Knowledge” ; that (iv) Action by itself 
does not create bondage, which results from Ignorance, and 
that (v) therefore, Arjuna should give up Ignorance;’ and 
follow the path of Karma-Yoga and stand up to fight. In 
short, the subject-matter of jj^ANA (Knowledge)* has here 
been introduced in this chapter by saying that in order to 
successfully follow the Path of Karma-Yoga, Knowledge in 
the form of Equability of Reason is necessary. 

It is true that the reasons why Action should be per¬ 
formed, that is, the necessity of the Karina-Yoga, has been 
explained in the third and fourth chapters ; but as, already in 
the second chapter, after explaining the Knowledge contained 
in the Samkhya philosophy, the Blessed Lord has, even in the 
course of the description of the Karma-Yoga, said over and 
over again that the Reason was superior to the Action it now 
becomes necessary to explain which of these two paths is 
superior. Because, if one says that both the paths are of 
equal importance, it follows that people are free to choose 
whichever of the two paths they prefer, and that it is not 
necessary to follow only the Path of Karma-Yoga. This very 
doubt came into the mind of Arjuna and he has, in the 
beginning of the FIFTH CHAPTER, said to the Blessed Lord, 
Do not mix up the two paths of S&rakhya and Yoga, but tell’ 
me definitely which of the two is superior, so that it will bo 
convenient for me to act accordingly and the Blessed 1 ,ord 
has removed the doubt of Arjuna by saying that though both 
the paths are_ equally productive of Release, yet, the Path of 

The word‘Knowledge’ has been used by me throughout as 
sjnonymous with ‘Realiaation' for lran4ating the word ‘/ftdna'— 
IranBlator. 
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Karma-Yoga is the better one- of the iwo—''karma-yogo 
visi^ate"\ (i.e., “Karma-Yoga is the better one”—Trans.), 
<5. 2). For further emphasising this doctrine, the Blessed Lord 
also says that, not only does one attain by means of Karma- 
Yoga the same Release which can be attained by Renunciation 
or by the Samkhya Path, but that unless the desirelees frame 
of mind prescribed in the Karma-Yoga is acquired, 
Renunciation itself is useless ; and that once such a desireless 
frame of mind is acquired, one does not fail to attain the 
Brahman, notwithstanding that one may be performing 
Action according to the Path of Yoga. Then, where is the 
sense of raising a hue and cry that the Samkhya Path is 
different from the Yoga Path? If one cannot abandon the 
hundreds of Actions, which one usually performs, such as, 
walking, speaking, seeing, hearing, smelling, etc., even if one 
wants to give them up, then the wisest course is not to take 
the trouble of abandoning Action, but to perform it with 
the idea of dedicating it to the Brahman. Therefore, true 
philosophers continue performing Actions desirelessly, and 
thereby ultimately acquire Peace (santi) and Release 
The I.svara does not ask you either to give up Action or to 
perform Action. All this Action is the manifestation of 
Prakrti ; and as bondage is a characteristic of the Mind, the 
man, who performs Action after he has become Equable in 
Reason, that is, after he has become “ 

(i.e., “ the Self which is identical with the Self (Atman) of all 
created beings’’—Trans.), is not bound thereby. It is stated, 
in short, at the end of this chapter that (i) the man whose Mind 
has become equable towards the dog, the C^ndala, the Brahmin, 
the cow, the elephant, etc., and who has started performing 
his various activities after having realised the identity 
of the Atman ( Self) embodied in all created things, obtains 
Release in the shape of brahiia^nirvdx^a wherever he is; that 
(ii) it is not necessary for him to go anywhere else for the 
purpose, or to look out for some other means for obtaining 
Release; and that (iii) be is always free, unbound, and 
Released. 

The same subject-matter is continued in the SIXTH 
CHAPTER, and the Blessed Lord has here explained in what 
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•way that Equable Reason can be acquired by which one can 
obtain success in the practice of Karma-Yoga. In the very 
first stanza, the Blessed Lord has expressed His firm opinion 
that the man who performs all Actions which fall to his share, 
as duties, and without entertaining the Hope of Fruit, is the 
true Yogin, or the true SamnySsin; and that the man who sits 
quiet giving up the worship of the Fire (agni-hotra) etc. is not the 
true Sarhnyasin. HE then goes on to explain the principle of 
the Independence of the Atman by saying that whatever Action 
has to be performed in the shape of the control of the organs, 
for steadying the Mind, according to the philosophy of 
Karma-Yoga, must be performed by oneself; and that if one 
does not do so, one cannot properly blame anybody else ; and 
after this, there is in this chapter principally a description of 
how Yoga in the shape of the control of the organs can be 
acquired according to the Patafijala-Yoga-Sastra. It is further 
stated in this chapter that it is nevertheless not enough to merely 
■control the organs by means of religious observance (yarna) 
restraint of the Mind {niyama), physical postures (Ssana), control 
of the breath fpra?iayamay, etc.; and the necessity of the Realisa¬ 
tion of the universality of the Atman has been emphasised in 
this chapter by saying that the frame of mind of the man 
must become Equable towards all created beings as described 
in the words “ sarmbhutastham d.tm^nam sarvabhutdni cdtimni ” 
(6. 29), (i. e., “all created beings are located in one’s Self and one’s 
Self is located in all created beings”—Trans.), or, in the words 
“yo mam pasyati sarvatra sarvam ca mayi pasyati” (6. 30), (i. e. 
"he who sees that I the Paramesvara am everywhere, and that 
everything is located in me”—Trans.). At this juncture, Arjuna 
experiences the doubt that if this Yoga of Equability of Reason is 
not acquired in one life, it will become necessary to begin the 
whole thing over again in the next life, and the story will be 
repeated in every birth; and that on account of this recurrence 
in every life, it will not be possible to ever attain Release by 
this means. In order to remove this doubt, the Blessed Lord 
has explained, that nothing is wasted in the path of Karraa- 
'i oga, that the impressions received in the previous birth are 
carried forward into the next birth in which the practice of 
:xarma-Yoga can be carried on further, and that Release is 
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ultimately obtained by gradual degrees; and He has at the* 
end of this chapter, again given to Arjuna a clear and 
definite advice, that as the Path of Karma-Yoga is in this 
way the most superior path, and one which is gradually 
accessible, Arjuna should eschew the various paths of 
performing Action as such ( i. e., without giving up the 
Hope of Fruit), or the practice of austerities, or the 
abandonment of Action after Acquisition of Knowledge, and 
become a Yogin, that is, one who follows the Desireless 
Karma-Yoga. 

Some persons are of the opinion that the exposition of 
Karma-Yoga has come to an end here, that is, at the end of the- 
sixth chapter; that thereafter, the Blessed Lord has described 
the Path of Knowledge and the Path of Devotion as two 
‘ independent ’ paths, that is to say, as paths which are* 
mutually independent, or are the same in importance as the 
Karma-Yoga, but different from it, and as such, proper to be 
followed as alternatives for the Path of Karma-Yoga; that 
the Path of Devotion has been described from the seventh to 
the twelfth chapters and the Path of Knowledge in the 
remaining six chapters; and that if the eighteen chapters of 
the Gita are divided up in this way, six chapters each can. 
be allocated to Action ( karma ), Devotion ( bhakti) and 
Knowledge f j?lam ), and the Gita becomes equally divided, 
amongst the three paths. But this opinion is wrong. It becomes 
clear from the opening stanzas of chapter V, that the 
question of Arjuna was (i) whether he should give up the 
light having regard to the principles of the Saihkhya 
philosophy, or take part in it though he saw the terrible 
consequences of it in front of his eyes; and, (ii) if so, how 
the sin of it could be obviated; and this doubt was not going 
to be satisfied by giving an ambiguous and childish reply like : 

* Release can be obtained both by Knowledge and by 
Karma^Yogaor, ** if you want it, there is also the third path 
of Devotion**. Besides, when Arjuna was asking for definite 
^idance about one particular course of Action, it would be 
incorrect to imagine that, omniscient and clever Sri K^^na 
avoided the issue and showed him three independent and 
alternative courses of Action. Really speaking, the Gita. 
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considers only the two paths of ‘Renunciation’ (Saihnyasa), and 
‘ Energism * (Karma-Yoga), (Gi. 5. 1); and there has been given 
the definite decision that out of the two, the Path of Karma- 
Yoga is the superior path (Gi. 5, 2). Devotion has nowhere 
been mentioned as a third independent Nistha (Path of Release). 
Therefore, the theory of three independent paths of Spiritual 
Knowledge, Action, and Devotion, is a creation of doctrine- 
supporting commentators; and as in their opinion the Gita 
considers only the means of obtaining Release, they have 
evidently got the idea of these three paths from the Bhagavata 
(Bhag. 11. 20. 6). But these commentators have not realised 
that the conclusions reached in the Bhagavata-Purana are not 
the same as those in the Bhagavadgita. Even the author of 
the Bhagavata accepts the theorem that Release cannot be 
obtained by mere Action, and that Spiritual Knowledge 
is a necessity. But the Bhagavata-Purana says in addition 
that although Spiritual Knowledge and Desiroless Action 
{miskarmya) are both productive of Release, yet, both of them 
(that is to say, the desireless Karma-Yoga of the Gita) are 
useless without Devotion—“ imi^lcarmyam apy acyutahhamvarju 
na sdbluite jftanamalam niranjamm ” (Bh^g. 12. 12. 52 and 
1. 2. 12), ( i. e., “Desireless Action unaccompanied by 

Devotion to the Unfallen {aajuta), does not befit pure and 
stainless Knowledge”—Trans.). From this point of view, it is 
quite clear that the author of the Bhagavata considers 
Devotion as the only true Nistha, that is, the ultimate Release - 
giving state. The Bhagavata does not say that the Devotee 
of the Blessed Lord should not perform Action with the idea 
of dedicating it to the tsvara, nor does it say that Action 
must be performed. The Bhagavata says that whether one 
performs Desireless Action or not, these are all different 
varieties of the Path of Devotion (Bhag. 3. 29. 7^19); and that 
if there is no Devotion, all Karma-Yogas will bring a person 
back to worldly life, that is, into the cycle of Birth and Death 
{Bhag 1. 5. 34, 35). In short, as the entire emphasis of the 
author of the Bhagavata is on Devotion, he has included even 
the Desireless Karma-Yoga into the Path of Devotion, and 
maintained that Devotion is the only true Nistha. Bui, Devotion 
is not the principal subject-matter of exposition in the Gita; 
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ttnd therefore, interpolating this'doctrine or terminology of 
the Bhagavata into the Gita is as improper as fixing the bark 
of a vata-ixQQ on a pippcda-iT^Q, Saying that Release cannot 
be obtained unless one has Realised the Paramesvara, and 
that Devotion is an easy way for such Realisation, is fully 
acceptable to the Giia. But the Gita does not insist on this 
particular path, and says that the Spiritual Knowledge, 
necessary for attaining Release should be obtained by every¬ 
body by whichever path he finds easy ; and the most important 
issue in the Gita is whether or not one should perform Action 
after the Acquisition of Knowledge (Spiritual Knowledge). 
Therefore, the Gita starts with the consideration of the two 
paths of * taking part in worldly affairs ’ and ‘abandoning, 
worldly affairs’, which are both followed by the Birth-released 
(jlvanmukta) in this world; and instead of naming the first of 
these two paths as ‘Bhakti-Yoga* (the Device of Devotion), as 
has been done by the author of the Bhagavata, the Gita retains 
the terminology of the ancient Narayanlya doctrine by 
referring to the ‘ Performance of Action with the idea of. 
dedicating it to the Paramesvara ’ as ‘ Karma-Yoga ’ or ‘ Karma- 
Nis^ha,’ and to the ‘Abandonment of Action after Acquisition of 
Knowledge’ as ‘ Samkhya ’ or ‘ Jnana-Nistha.’ If one considers 
the matter, after accepting this terminology of the Gita, 
Devotion can never become a third independent Nistha (path 
of Release) of the same grade as Knowledge, or Action. 
Because, no third position about Karma can now exist 
except the two affirmative and negative paths of ‘performing 
Action’ and *not-performing, or abandoning, Action’ (Yoga 
and Samkhya). Therefore, if one has to determine what Nistha. 
is followed by the Devotee, one cannot decide the matter 
by merely considering the fact that he follows the Path of 
Devotion ; and one has to consider whether or not he performs 
Action. Devotion is only a means of reaching the 
Par&Tiiesvara; and although Devotion may be called a ‘ Yoga * 
in the sense that it is a * sadhana ’ (means), (Gi., 14. 26), yet. 
Devotion can never become an ultimate Nistha. If, after the 
Knowledge of the Paramesvara has been acquired by means- 
of Devotion, a man continues to perform Action, he is called 
a Karma-nhtha ’; and if he abandons Aofcioh, he is called- 
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a Samkhya-nistha*. And the Blessed Lord has clearly 
indicated his opinion in the fifth chapter, that out of these two 
paths, the path of performing Action is the more meritorious. 
But, the important objection of the School of Renunciation 
against Action is, that by performing Action, the Realisation 
of the Paramesvara is obstructed; and that Action must be- 
abandoned, as there can be no Release unless the Knowledge- 
of the Paramesvara has been acquired. It is stated in a 
general way in the fifth chapter that this objection is 
groundless, and that one can obtain the same Release by the 
Path of Action, as can be obtained by the Path of Renuncia¬ 
tion (Gl. 5. 5). But, as this general proposition has not been 
fully developed in that chapter, the Blessed Lord is now 
dealing in the sixth chapter with the important question, 
namely, how the Knowledge of the Paramesvara, and 
ultimately Release, is obtained by Action, while Action i& 
being performed, which question had been incompletely dealt 
witli in the fifth chapter. That is why, instead of saying 
that the Path of Devotion is an independent path, the Blessed 
Lord has in the beginning of tlie seventh chapter said to 
Arjuna, that, 

maijijdsakta manah pd,rtha yogam yuHjan niaddsrayaJ), l 

asamsayam samagram mdm yatha jnasyasi tacckrnu w 

(Gl. 7. 1). 

that is, “ O Partha, listen to the way (which I am explaining^ 
to you) by which (yathd) you will undoubtedly acquire 
complete knowledge of Me, while you are following the Path 
of Yoga, that is, of Karma-Yoga, keeping your mind fixed on 
Me, and having surrendered yourself to Me”; and this very 
thing has been described in the next stanza as ‘ Jnana-vijnana ’ 
(Gi. 7. 2). The words '"yogam yuUjan"' iii the first stanza 
quoted above, namely, in the stanza mayyasaktarnanay^ 
etc., which words {yogam yaUjan) mean, ‘ while you are 
performing the Karma-Yoga*, are most important, but no 
commentator seems to have attached any great importance to 
those words. ‘Yoga’ is necessarily the ‘Karma-Yoga’ which 
has been described in the first six chapters; and this stanza 
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means that ‘now’, that is, from the seventh chapter, the Blessed 
Lord is starting a description of that path or \idhi ' by which, 
the complete knowledge of the Blessed Lord can be acquired 
while the man is practising this Karma-Yoga, That is to say, 
this stanza has been intentionally placed at the commencement 
of the seventh chapter, in order to show the relation between 
the first six chapters and the next chapter; therefore, it is highly 
improper to neglect this stanza and to say that “the Path of 
Devotion has been described as an independent path by itself 
after the first six chapters”. Nay; I will even say that the 
words ‘ yogam yuiijan * have been intentionally used in this 
stanza in order that such a misinterpretation should not be 
made by anybody. It has been shown in the first five chapters 
of the Gita, ^after fully explaining the necessity of Karma 
(Action), that the Path of Action is superior to the Path of 
Renunciation; and then in the sixth chapter, the means 
mentioned in the Patanjala-Yoga for acquiring that control 
over the organs which is necessary for the Karma-Yoga, have 
been described. But this does not exhaust the description of 
Karma-Yoga. Control of the organs is a kind of exercise for 
the organs of Action. It is true that by this exercise, one can 
I'eep one’s organs under control; but if the Desire of a man is 
sinful, having the control of the organs is useless ; because, we 
see that when the Desire is sinful, many nersons utilise the 
powers acquired by the control of the organs, for performing 
such sinful actions as propitiation (ji2ra<?a) or killing/'maratia^ 
etc. Therefore, it is stated in the sixth chapter that 
simultaneously with controlling the organs, one must also 
purify one’s Desire so that one Realises that “ sarvabhUtastham 
mmdmni sarvabhutani ciUrmni'* (i.e., “all created beings are 
located in one’s self, and one’s self is located in all created 
beings ” —Trans. ), { Gl. 6. 29 ). And this purification of 

Desire is impossible, unless one has Realised the purest 
form of the Paramesvara, by Realising the identity of 
the Brahman and the Atman. In short, even if one has 
acquired the control of the organs necessary in the Path of 
Karma-Yoga, one does not thereby drive rasa, that is, the liking 
for objects of pleasure, out of the Mind. The Blessed Lord has 
stated already in the second chapter of the Gita, that in order 
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that this rasa or Desire for objects of pleasure {vi^ya-vUsanH) 
should go out of the Mind, one has to fully Realise the Parame* 
svara (Gl. 2. 59). Therefore, that means, that is, vidhi^ by which 
this Knowledge of the Paramesvara is acquired by a man, while 
le IS following the Path of Karma-Yoga, is being described by 
the Blessed Lord from the seventh chapter. From the words, 
while practising the Karma-Yoga ”, it follows that this 
Knowledge has to be acquired while the Karma-Yoga is being 
practised, and that Karma or Action has not to be abandoned 
for acquiring that Knowledge ; and therefore, the statement that 
the Paths of Devotion and of Spiritual Knowledge are two 
independent paths, which have been described from the seventh 
•chapter onwards as alternatives for the Path of Karma-Yoga, 
is groundless. As the Karma-Yoga in the Gita has been 
adopted from the Bhagavata religion, the description of the 
vidhi (means) mentioned in the Karma-Yoga for the acquisition 
of Knowledge, is nothing but the description of the means 
mentioned in the Bhagavata or the Narayaniya doctrine ; and 
that is why Janamejaya has been told by Vaisampayana at the 
end of the Santi-parva that “the Energistio \ pravrttipara) 
Narayaniya doctrine, together with the incidental forms of 
worship, have been described in the Bhagavadgita ” (seethe 
stanzas quoted at the beginning of the first chapter.). As said 
by Vaisarhp&yana, this path also includes the vidhi (practices) 
relating to the Path of Renunciation; because, although the 
•distinction between these two paths is, that in one of them. 
Karma has to be performed, whereas in the other, Karma has 
to be abandoned, yet, as the Spiritual and worldly Knowledge 
(jflam-i.ijnam) necessary in both is the same, the practices 
prescribed for acquiring Spriritual Knowledge are common to 
both. Therefore, in as much as, the express words ** while 
following the Path of Karma-Yoga ” have been used in the 
above stanza, it follows that (i) the exposition of Spiritual 
Knowledge {jfiarui) and worldly Knowledge {vijilana) in 
the seventh and subsequent chapters is principally in support 
of Karma-Yoga; that (ii) the practices relating to the Path 
of Eanunciatiou, which have been included in that j>Vana~ 
vijham have been so included on account of the comprehensive 
nature of that jfidm-vijMna, and that (iii) this Jn7hia-v;jri<i,>a. 
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not been mentioned for supporting the Sarhkhya Patb 
and suggesting that Karma-Yoga should be abandoned,. 
Another thing, which has to be borne in mind, is that though 
the followers of the Sarhkhya school attach importance to 
Spiritual Knowledge, they attach no importance whatsoever 
to Action (karma ) or Devotion ( hhakti); whereas, Devotion 
has been looked upon as easy and important in the Gita. 
Not only is that so, but even while dealing with the- 
subjects of Spiritual Knowledge and Devotion, Arjuna is 
being constantly given the advice that “ therefore, you 
must perform Action, that is, fight ’* ( Gi. 8. 7; 11. 33 : 16. 24 ; 
18. 6). Therefore, one is forced to come to the conclusion, 
that the exposition of jnana-vijflana in the seventh and the 
subsequent chapters of the Gita is supplementary to, and in 
support of, the Path of Karma-Yoga mentioned in the first 
six chapters; and that those chapters do not contain any 
independent exposition of the Samkhya Path or of the Path 
of Devotion. And when this conclusion has once been, 
arrived at, the Gita cannot be divided into three mutually 
independent parts dealing respectively with Energism,. 
Devotion, and Spiritual Knowledge. One also realises that 
the conclusion drawn by some persons from the two facts 
that (i) the. sacred canon ‘Tat-Tvara-Asi’ has three parts, and 
that (ii) the Gita, has eighteen chapters, that because six 
times three is eighteen, the Gita should be divided into three 
equal portions of six chapters each, and the first six chapters 
should be looked upon as dealing with‘Tvam\ the second 
six chapters with ‘ Tat \ and the third six chapters with/ 
‘ Asi *, is purely imaginary. Because, the one-sided theory 
that the whole of the Git3. deals only with the Acquisition 
of the Knowledge of the Brahman, and does not contain 
anything more than an exposition of the canon ‘ Tat-Tvam-Asi’ 
fallh to the ground as shown above. 

When in this way, an explanation has been given as to why 
the Paths of Devotion and Knowledge have been included in- 
the Gita, one can easily understand the continuity between the 
chapters seven to seventeen inclusive, of the Gita. It has been 
stated previously in the sixth chapter, that one has to consider 
the form of the Paramesvara, by w'hich the Mind becomes ‘free. 
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^rom love of pleasure’ {rasa-varja) and equable, once from the 
point of view of the Perishable and Imperishable (k^r^k^a), 
and again from the point of view of the Body and the Atman ; 
and that, by such consideration, one arrives at the ultimate 
conclusion that whatever is in the Body {pv^da), is also in 
the Cosmos {brahmap.da ); and the same subjects now appear in 
the Gits. But, when one considers the form of the Paramesvara 
in this way, one sees that it is sometimes perceptible 
(cognisable by the organs) and sometimes imperceptible; and 
then, one has, in the course of this consideration, also to 
consider which of these two forms is the superior form, how 
the inferior form arises out of the superior form, and many 
other similar questions. One has also now to decide, whether 
this worship of the Paramesvara, which has to be performed 
in order to fully Realise the Paramesvara and to make one’s 
Reason steady, equable, and Self-devoted (mma-nistha), should be 
the worship of the perceptible form or of the imperceptible 
form ; and one has to explain why although there is only one 
I aramesvara, one comes across diversity in the perceptible 
universe. There is no wonder that eleven chapters were required 
to explain all these subjects in a systematic way. I do not 
say that the Gita does not contain any exposition of Devotion 
and of Spiritual Knowledge. All that I say is that (i) the 
practice of looking upon Energism, Devotion, and Spiritual 
Knowledge as three independent and equivalent NisthSs, and 
making an equal division of eighteen chapters of the Gitl 
amongst these three, as on a partition between the members of 
a joint family, is not proper ; that (ii) the Glt5 supports only 
one path, namely, the Path of Karma-Yoga based on 
Knowledge, in which Devotion is the most important 
factor; and that (iii) the exposition in the BhagavadglU of 
Samkhya philosophy, of Spiritual and worldly Knowledge, 
and of Devotion has been made only incidentally, for 
supplementing and supporting the exposition of the Path of 
Karma-Yoga, and not for dealing with those subjects as in¬ 
dependent subjects. Let us now see how, on the basis of this 
conclusion, the .subject-matter of Spiritual and worldly Know¬ 
ledge {jmna-uijmrn) has been divided amongst the varioiu- 
chapters, for supplementing and for emphasising the exposition 
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of the Karma-Yoga. 


In the SEVENTH CHAPTER, the consideration of the 
perishable and the imperishable world { k^raksara ), that is, 
of the entire Cosmos, has been started; and the Blessed 
Lord has, in the first place, .explained the nature of the 
imperceptible or imperishable Parabrahmaii, by saying 
that this entire universe;whiob'is made up of Spirit (purusa) 
and Matter (prakrti), consists of “My superior and inferior 
(parUpara ) forms, and that those who worship Me, Realising 
this My imperceptible form which is beyond MSya, acquire 
an Equable Reason ( samabuddki ), and are given an excellent 
final state by Me ” ; and He has then described His own form 
by saying that, “all deities, all created things, ail Yajfias, 
all Action, and the Absolute Self are Myself, and there 
is nothing in the world except Me Then, as Arjuna has 
in the beginning of the EIGHTH CHAPTER asked what is 
meant by ' adhymma \ ‘ adhiyajna ’ ‘ adhidaiva ’ and ‘ adhibhufa \ 
the Blessed Lord has in reply explained to him the meanings of 
those words, and said that, “ I do not neglect that man who 
has realised this My form”; and He has then gone on to 
briefly explain what the imperishable or immortal Principle 
of the world is ; when and how the entire world is destroyed ; 
and what states are ultimately reached respectively by 
those who Realise and understand the true form of 
the Paramesvara. and by those who merely perform desire- 
prompted Action, without acquiring Knowledge. In the 
NINTH CHAPTER the same subject-matter is continued, and 
it is said that Realising by means of Devotion, the 
tangible form of the intangible Paramesvara, which has in 
this way filled the entire universe, and surrendering oneself to 
Him wholly and solely, is the easy or royal and practically 
experienceable path of Realising the Brahman ; and that that 
very path i« also known as the ‘ king of all cults ’ and the 
of all mysticisms.' Nevertheless, the Blessed Lord does 
not forget to mention every now and then in these three 
chupters, that the person who i^^ following the Path of 
Spiritual Knowledge or the Path of Devotion, must continue 
performing Action, which is the most important principle in 
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--'the- Path of Karma-Yoga. For instance, it is stated in the 
eighth chapter, that tasmUt savve^u kalesu inatn anusinara yudhya 
ca , i. e., therefore, continue to keep Me before your mind at 
all times, and fight” (8. 7); and in the ninth chapter, that “by 
dedicating to Me all Action whatsoever, you will be free from 
the meritorious or evil effects of the Action” (9. 27, 28). After 
explaining to Arjuna in the TENTH CHAPTER the statement 
made by Him earlier, that “the entire Cosmos has sprung from 
Me, and is My form”, by saying that everyone of the 
excellent things in the world is an incarnation of the Blessed 
Lord, and giving many examples, the Blessed Lord has, at 
the desire of Arjuna, actually shown to him in the 
ELEVENTH CHAPTER, HLs Cosmic Form, and proved to 
him the truth of the position that the Paramesvara is All- 
pervading, by placing before his eyes such His Cosmic Form. 
But, immediately after having satisfied Arjuna in this way, by 
actually showing him His Cosmic Form, that the true doer was 
the Paramesvara, He has said to him : “ I am the true doer and 
you are merely a tool ; therefore, give up all doubts, and fight” 
(Gl. 11. 33). Although it has been proved in this way, that there 
is only one Paramesvara in the world, yet, in as much as there 
are such statements in various places as: “although I am imper¬ 
ceptible, fools look upon me as perceptible” (7.24); “yad ak^ram 
vedavido vadaidi” (8. 11), i.e., “Him, Whom the knowers of the 
Vedas, refer to as the Imperishable”; “It is the Intangible 
which is also known as the Inexhaustible” (8. 21); “not Realising 
My true form, fools believe that I have taken up a human form” 
(9- 11); “among all the cults {vidya), the cult of the Absolute 
Self is the most excellent” (10. 32); and, as said by Arjuna, 
" tvain aksara>'n sadasat tat paravi yat" (11. 37), (i.e., “You are 
the sat (Real), and the asat (Unreal), and the ak§ara (Imperish¬ 
able) which is beyond both sat and asat ”~'Trans.), which 
statements mean that the imperceptible form of the 
Paramesvara is the most excellent form, Arjuna, in the 
beginning of the TWELFTH CHAPTER, asks the Blessed 
Lord the question whether the worship of the Paramesvara 
which ha: to be performed, should be the wor.ihip of the 
perceptible form or of the imperceptible form. To this, the 
Blessed Lord replies that the perceptible form described in the 
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chapter is the easier one to worship; and after describing 
the state of the highest Devotee of the Blessed Lord as being 
similar to that of the Sthitaprajha, described in the second 
chapter, He closes this chapter. 

Although it is seen in this way, that it is not possible to 
■divide the Gita into three independent portions dealing with 
Energism, Devotion, and Spiritual Knowledge, yet, some 
people think that it is easy to divide the Spiritual and 
worldly Knowledge described from the seventh chapter into 
the two divisions of ‘ Devotion ’ and ‘ Knowledge ’; and they 
say that the second division of six chapters deals with Devo¬ 
tion. But, anybody will realise after only a little thought^ 
that this opinion is wrong; because, the seventh chapter 
starts with the Spiritual and worldly Knowledge of the 
perishable and the imperishable world, and not with Devotion; 
and if it is argued that the subject-matter of Devotion has 
come to an end with the twelfth chapter, then we find state¬ 
ments in different places in the subsequent chapters preaching 
Devotion, such as, “ those who do not Realise My form by 
Intelligence, should worship Me, relying on the state¬ 

ments of others” (Gi. 13. 25); “that man who offers me 
unadulterated Devotion, reaches the sphere of the Brahman ’* 
(14. 26); “that man who Realises the form of the Purusottaraa, 
only offers Devotion to Me ” (Gi. 15. 19), and ultimately in the 
eighteenth chapter, “give up all other religions and worship 
Me ” (Gi. 18. 66). Therefore, it cannot be said that the advice 
to follow the Path of Devotion is contained only in the 
second division of six chapters. In the same way, if 

the Blessed Lord had intended to say that Devotion 

stood on a different footing from Spiritual Knowledge, then 
He would not have said I am now explaining to 

you that same Spiritual and worldly knowledge*’ at the 
commencement of the seventh chapter (7. 2), that is to 
say, at the commencement of the second division of six 
chapters which, according to these objectors, deals with 
Devotion, after having introduced the subject-matter of 
Knowledge in the fourth chapter (4. 34-'37). It is true that the 
‘ king of cult- ’ {rajiL-vidija) or the ‘ king of mysticisms ’ {rUja- 
'jnhya)^ which is the actually realisable (prabjaksUmgamya) 






MIN/Sr/f^ 




I CONTINUITY OF CHAPTERS OF THE GITA 


of Devotion, lias been mentioned in the subsequent ninth 
■chapter; but at the very commencement of that chapter, there 
is a statement that : “ I am explaining to you Spiritual 
Knowledge side by side with worjdly knowledge” (9. 1), It, 
therefore, follows that the subject-matter of Devotion has been 
included in the Gita in the subject-matter of Spiritual 
Knowledge.^ In the tenth chapter, the Blessed Lord has 
described his own Manifestations (vibhUti) ; but this very 
thing has been referred to by Arjuna as ‘ adhyatma ’ in the 
commencement of the eleventh chapter (11.1); and, as has been 
stated above, we find several statements that the imperceptible 
-form is superior to the perceptible form, inter-mixed here and 
there with the descriptions of the perceptible form of the 
Paramesvara. When, having regard to these statements, 
Arjuna asks in the commencement of the twelfth chapter 
whether the worship to be performed is the worship of the 
Perceptible or of the Imperceptible, the Blessed Lord has stated 
in reply, that the worship of the Perceptible, that is to say. 
Devotion, was the easier course; and immediately thereafter 
^n^ the thirteenth chapter. He commences the description of 
Knowledge * ( jnutia }, and of the Body (k^lra) and the Atman 
{k^lrajna) •, and He also says at the commencement of the 
fourteenth chapter that: ” par am bhuyab, pravak^dmi jUanmmm 
Jndmm uttamam ” (14.1), i. e., “I am again describing to you 
completely that same Spiritual and worldly Knowledge ”, as 
was stated by Him at the commencement of the seventh 
chapter ; and even while explaining this Knowledge, the 
bread of Devotion is kept running in the texture. From this 
Blessed- Lord did not intend to deal with 
Snt l Devotion individually and indepen- 

- -y, and that both these matters are woven together in the 
^position of the Spiritual and worldly Knowledge (jilana- 
mjnana ) begun in the seventh chapter. That Devotion is 
oruet. ing distinct and Spiritual Knowledge is also something 
istinct, is a stupid theory which has been started by the 
tb respective paths; that is not the opinion of 

which b' Knowledge of the form of the Parame.svara, 

- —48 ,n the Path of the worship of the Imperceptible 
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(the Path of Knowledge ), is also essential in the Path of 
Devotion; but in the worship of the Perceptible (the Path of 
Devotion), this Knowledge can, in the beginning, be taken for- 
granted by means of Faith from others (13. 25); and that is 
why the Path of Devotion is actually realisable and ordinarily 
pleasant (9. 2) for everybody, and the Path of Knowledge (or 
the worship of the Imperceptible) is difficult (12. 5); but, the 
Gita makes no other distinction between these two paths. The 
ideal in the Path of Karma-Yoga, namely, making the 
Reason (biiddhi) equable after acquiring the Knowledge of the 
Paramesvara, is reached by both these paths. Therefore, the 
worship of the Perceptible and the worship of the Imperceptible 
are both equally acceptable to the Blessed Lord ; yet, as even 
the Jhanin needs to perform worship to some extent or other, 
the Blessed liOrd has said, that the devout Jhanin is the most 
excellent one among the four varieties cf Devotees (Gi. 7. 17); 
and He has in that way eliminated the conflict between the 
Path of Devotion and the Path of Knowledge. While the 
description of Spiritual and worldly Knowledge is going on, 
it is, in any case, inevitable that there should be a special 
reference to the worship of the Perceptible in one chapter and 
to the worship of the Imperceptible in another chapter as 
occasion arises. But, in order that this should not give rise 
to the misunderstanding that these two matters are distinct 
from each other, the Blessed Lord has not forgotten to say 
that the perceptible form is inferior to the imperceptible 
form, while describing His perceptible form, and to say that 
Devotion is essential, while describing His imperceptible 
form. Nevertheless, as three or four chapters have been used 
up in describing the Cosmic Form and the Manifestations of 


the Blessed Lord, there is no objection to these three or four 
chapters (and not to a division of six chapters) being referred 
to as ‘ the Path of Devotion * in a comprehensive way, if some 
oi;e prefers to do so. But in any case, this can never mean 
that Devotion and Spiritual Knowledge have been distinguished 
from each other in the Gita, and that these two paths have 
been described as INDEPENDENT paths. In sho:t, in order 
to acquire the Equability of Reason which is the most 
important factor in the Karma-Yoga, one must acquire the 
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KNOWLEDGE of the all-pervasive form of the Pararaesvara, 
whether such Knowledge is acquired by the worship of the 
Perceptible, or of the Imperceptible; and there is no distinction 
between the two except that of facility. It must, therefore, 
be borne in mind that this is the sum and substance of the 
argument; and that the whole of the portion of 
e 1 :i irom the seventh to the seventeenth chapter has been 
pven only one name in the Gita, namely, ‘ jM^ia-vijnana’or 

After the physical eyes of Arjuna had got the actual 
^penence that the Paramesvara occupies and pervades the 
• f m BRAHMANDA (Cosmos), that is to sav, the 
Cos'lS i"" imperishable universe, by having seen the 

CosniicFormof theParamesvara, the Blessed Lord explains. 

CHAPTER, the doctrine of the Body 

Pltm Paramesvara occupies the 

PINDA (Body), that is to say, the Body of man, or the ksetra, 

m the shape of the Atman ; and that the Knowledge of this 

Atman that is to say, of this kselrajfla, is also the Knowledge 

of the Paramesvara. Having first described the Paramatman 

that is, the Parabrahman, on the authority of the tpanisadi 

by the words “anudi mat paraf'n brahrna” etc it i. 

It tv t i. 1 - , . ’ shown 

later^ on that the same subject-matter of the Body and 

the Atman has been included in the Sariikhya exposition 

of ^ ‘Prakrti’ (Matter) and ‘Purusa’ (Spirit); and it is ultimately 

said that he who Realises the difference between Prakrti 

Realises the all-pervading Paramatman 

with jnana-aiksii’ (Spiritual eyes) is RELEASED. But even 

in this, the thread of Action has been kept in the texture by 

Atms^’i (prakrti). and the 

Atman IS not the doer, and by Realising this. Action (fc,r/na> 

does not create bondage” (13. 29); and the thread of Devotion 

m fli '‘dhyanenStnuxni pasyanti" 

Atman by meditation”—Trans.), In 
oo^H RTEENTH chapter, the subject of this Jnana is 
aijpued, and there is a description as to how, although there 
a Alman or Paramesvara, diversity arises in the world 

stituIT^difference of the mltm, rajas and tamos con¬ 
sents of Prakfti, according to Sariikhya philosophy ; and it 
5--6 
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i# dtau!<i that, he who realises* that these are the activities of 
Matter {prakrti), and that he is not the doer, and who serves the 
Paramesvara by Devotion, is the true Released and Trigunatita 
{beyond the three constituents); and in reply to the question 
of Arjuna, the state of the Trigunatita is described in the end 
in the same way as was the state of Sthitaprajha and the 
Devotee. In the FIFTEENTH CHAPTER, there is in the 
beginning a reference to the description of the Paramesvara as 
a Tree, which is to be found in Smrti texts, and it is stated that 
what is called the ‘unfoldment of Prakrti’ in S§mkhya philo¬ 
sophy is nothing else but that Pipal {asvattha) Tree; and at the 
end, Arjuna is told that by worshipping the Purusottama (the 
Absolute puru ^), Who is beyond the Perishable and the 
Imperishable, man is gradually Released; and that Arjuna 
should do the same thing. In the SIXTEENTH CHAPTER, 
it is said that men are divided into those possessing Divine 
wealth and those possessing ungodly wealth, in the same way 
as there arises diversity in the world as a result of the different 
constituents of Matter (prakrti ); and there is a description of 
how they act respectively (what their Karma is), and what 
goal is ultimately respectively reached by them. The 
SEVENTEENTH CHAPTER contains an Exposition, in reply 
to a question of Arjuna, of how *the diversity resulting from 
the different constituents of throe-constituented Prakrti is also 
to be seen in devotion, charitable gifts, sacrificial ritual. 


austerity etc.; and in the end, the word tat in Om-Tat-Sat*, 
the symbol cf the Brahman, has been explained as meaning 
‘Action performed desirelessly’; and'sat' as meaning‘Action, 
which, though good, has been performed desirefully’; and it is 
explained that this common Symbol of the Brahman also 
supports the Path of Karma-Yoga, In short, the summary 
of these eleven chapters is, that there is only one Paramesvara 
in the world, whether one Realises Him by seeing His Cosmic 
Form, or by one's Spiritual eyes ; that He is the Atman in the 
Body, as also the Imperishable within the Perishable universe; 
that He pervades the visible world, and is also outside or 
beyond that world; that although He is One, one comes across 
diversity or difference in the visible world as a result of the 
difference in the constituents of Prakrti; that as a result of this 
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Hlusiou (Maya) or of this difference in the constituents of 
Matter, there are many differences or divisions in Knowledge, 
Faith, Austerity, Sacrificial Ritual, Steadiness, Charity, as also 
among men; and that, man should Realise the Unity in this 
'diverssity and should equabilise and steady his Reason by 
worshipping that One and Permanent Principle— -whether that 
worship is of a perceptible object or of an imperceptible object 
and should with such desireless, sattvika^ or equable Reason, 
perform all the activities which befall him according to his 
status in life, as mere duties and nothing more. As I have 
exhaustively dealt with this jilUna-mplana in the former 
chapters of this book, that is, of this Gita-Rahasya, I have not 
given a more exhaustive summary of the eleven chapters— from 
the seventh to the seventeenth chapters—in this chapter. As my 
present object is only to consider the continuity between the 
various chapters of the Gita, I have given here only that 
portion which is necessary for that purpose. 

In as much as the Reason is considered superior to the Action 
in the Karma- Yoga, the Blessed Lord has started by explain¬ 
ing to Arjuna what is meant by Jfiana-Vijiiana, that is, the 
Realisation of the unity of the Atman in all created beings, 
■or the all-pervasiveness of the Paramesvara, which (Realisation) 
is necessary for making the Reason pure and Equable: and He 
has 80 far explained how this Knowledge is impressed on the 
heart as a result of the worship of the Perceptible or the Im¬ 
perceptible, according to one’s intellectual capacity; and how 
the Reason acquires stability and equability, and Release is 
thereby reached without abandoning Action. This subject- 
matter has been considered in the light of the Perishable and 
the Imperishable and of the Body and the Atman. Neverthe- 
ess, the Blessed Lord has said that after the Reason has become 
equable in this way, it is better to perform Action, while life 
-asts, for the benefit of the world, and giving up the Hope of 
I rather than abandoning Action (Gi. 5. \ 

I lerefore, the stage of Asceticism described in the Smrti texts 
-inds no place in the Karma-Yoga; and as Arjuna felt a doubt 
t at there was likely to be a conflict between this Karma-Yoga 
an( the Manu Smrti and other Smrti texts, he has, in the 
commencement of the EIGHTEENTH CHAPTER, asked the 
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Blessed Lord for an explanation of the difference between^ 
Tyaga (Abandonment) and Sarhnyasa (Renunciation).- To this 
the Blessed Lord has replied that as the etymological meaning, 
of the word ‘ Sarhnyasa ’ is ' to leave,* and as the Hope of Fruit 
is left in the Karma-Yoga, though Karma is not left, Karma- 
Yoga is essentially a ‘Sarhnyasa’; because, although one does 
not take up the robes of a mendicant and go about begging in 
the Karma-Yoga, yet, the essence of SarnnySsa (Renunciation)- 
or Vairagya (indifference to the world), according to the 
Smrtis, is making the mind desireless; and that essence is to be 
found in the Path of Karma-Yoga, Here, however, another 
doubt arises, namely: when the Hope of Fruit has been 
abandoned, the hope of acquiring heaven also does not remain ; 
and therefore, there does not remain any more the necessity of 
performing the sacrificial ritual etc., which has been enjoined 
by the Srutis. Therefore, the Blessed Lord has definitely 
advised that in as much as these Actions have the effect of 
purifying the Mind, one must perform them along with other 
Actions, though with a desireless frame of mind, and so keep 
going the cycle of sacrificial ritual for universal benefit. When, 
in this way all the questions of Arjuna had been answered, the 
Blessed Lord has dealt with the sUttdka, rdjasa and f'dinasa 
divisions into which all of the following things, namely, 
Knowledge, Action, Doer, Reason, Steadiness, and ETappiness- 
fall according to the different constituents of Matter, and He 
has in this way finished the subject-matter of the diversity of 
these constituents. Then, after having explained that out of 
these, the desireless Action, the desireless Doer, the unattached 
Reason (and:nkiu-hu(idhi}, the happiness arising out of Non- 
Attachment and the Realisation of the Unity of the Atman,, 
arising out of the Realisation of the principle of “ (ivibh(iktci?h 
vibhaJctesu ” (i. the unity in the diversity ”— Trans. ) are 
sdftdkrii and most excellent, the Blessed Lord has justified the 
arrangement of the four castes on the basis of the same 
principle, and said that man becomes Accomplished (krfakrtya) 
i*i this world, and acquires Peace and Release only by con¬ 
tinually performing as duties and desirelessly, all the various 
Actions, which befall him according to the arrangement of the 
four castes; and He has further explained to Arjuna that as- 
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.Action is an inherent quality of Matter {prakrti)^ undone 
'<5annot escape it, even if one wants to abandon it, he should 
surrender himself to the Paramesvara believing that He is the 
doer as also the one Who causes things to be done, and perform 
all Actions desirelessly; that the Blessed Lord is that 
Paramesvara; and that Arjuna should put faith in Him and 
worship Him, and He would redeem him from all sins. And 
having in this way, definitely prescribed the Path of Devotion, 
the Blessed Lord brings to a close the Activistio ( pracrttipara ) 
religion mentioned in the Gita. In short, the advice in the 
Gita starts with the consideration of the two paths of S4mkhya 
and Karma-Yoga, which had been brought into vogue by 
learned people after deeply meditating on worldly life and the 
life after death; and the Path of Karma-Yoga which has been 
declared to he the superior one of the two, has also been finally 
advocated in the eighteenth chapter, that is, at the end of the 
Gita, after having described in the sixth chapter, the Patanjala- 
Yoga necessary for making it (Karma-Yoga) successful, and 
described in the subsequent eleven chapters the means (vidhi), 
by which Release is ultimately obtained as a result of 
the Acquisition of the Knowledge of the Paramesvara 
while following it, by giving an exhaustive description of 
the Knowledge relating to the Body {pinda) and the 
Qosmos {brahmanda). And it was only when Arjuna had 
heard this justification made by the Blessed Lord, of the 
excellence of this Yoga or ‘ Device * of performing all 
Actions, for universal benefit, according to one’s own status 
in life, looking upon them as duties merely, and with the 
idea of dedicating them to the Paramesvara, without in any 
way thereby prejudicing the benefit of the Atman in the shape 
of Release, that he gave up the idea ot renouncing the world and 
becoming a mendicant; and by his own free will—that is. not 
because the Blessed Lord had said so, but because he had fully 
understood the science of the Doable and the Not-Doable— 
prepared himself for the fight. The Glt& was commenced to 
be preached for the purpose of inducing Arjuna to fight, and 
•the Gita also ends in the same way (Gi. 18. 73). 

^ From the continuity of the eighteen chapters of the Giti 
which has been mentioned above, it will be seen that the GM 
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is not a pot-pourri of three independent Nisth§.s of Action. 
Devotion, and Spiritual Knowledge, nor a blanket made up' 
by sewing together pieces of linen, silk, and embroidery ; but 
that this very fine and costly texture in the shape of the Gita, 
which bears the name of ‘Karma-Yoga*, has been woven from 
beginning to end with “a mind, which was fully engrossed 
in Yoga”, after the threads of cotton, silk and embroidery had 
been properly placed in their respective places. It is true that 
this method of exposition is somewhat looser than a strictly 
scientific method, because it is catechismal; but when one 
realises that by such a conversational exposition, the barren¬ 
ness of a scientific exposition has been obviated, and that the 
Gita has become replete with easiness and affectionateness, no 
one will be ever so little sorry, that the insipid block system 
of ‘reason’ and ‘conclusion’ followed in a scientific exposition, 
which appeals only to the intelligence, has been avoided. It 
will likewise be evident from the above disquisition, that 
though the system of exposition followed in the Gita is con¬ 
versational, that is, Pauranic, yet, there is no difficulty on 
that account in the way of applying to it all the critical tests 
of the Mimamsa school, and thereby drawing the conclusion of' 
the Gita, If one considers the COMMENCEMENT of the Gita, 
it will be seen that the Gita has been enunciated with the idea of 
preaching the Activistic Path of Karma-Yoga, with the help of 
the Vedanta-Sastra, to Arjuua, who had come out to fight accord¬ 
ing to the religion of a warrior, after he had got involved in the 
discrimination between the Moral and the Immoral; and it 
has been shown by me already in the first chapter, that the 
CONCLUSION {upasamlmra) and the result (phala) of the 
Gita is also to the same effect, that is to say, Activistic. I 
have shown that the advice given in the Gita to Arjuna 
contains at least a dozen times in so many words, and 
indirectly innumerable times, the injunction “Fight,” that is, 
“perform Action” (this is, aibhyaka ); and as there is no work in 
Sanskrit literature other than the Gita, which preaches Karma- 
Yoga (this is, apurvata)^ the fact that the Gita supports the 
Karma-Yoga is all the more firmly established by the two 
Mimamsa tests of ABHYASA and APURVATA. Out of the 
various tests prescribed by the Mimarhsa school for deterrain- 
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conclusion of a book, only two remain to be considered 
with reference to the Gita, namely, ARTHAVADA and 
UPAPATTL With reference to them, it has become quite 
clear from the individual consideration of these questions in 
the various previous chapters, as also from the reference to 
the arrangement of the chapters of the Gita made in this 
chapter, that ‘Karma-Yoga' is the only subject which has been 
dealt with in the Gita. Therefore, even if all the tests laid 
down by the Mimamsa school for determining the import of a 
book are applied to the Gita, it becomes clear beyond all doubt,, 
that Karma-Yoga based on Spiritual Knowledge, in which the 
highest place is given to Devotion, is the subject-matter dealt 
with in the Gita. There is also no doubt that all other imports 
which have been ascribed to the Gita are merely doctrine- 
supporting ; but although these alleged imports are doctrine- 
supporting, yet, unless I explain how it was possible to place 
these doctrine-supporting interpretations on the Gita—and 
especially the one in support of Sainnyasa (Renunciation)— 
the discussion of these doctrine-supporting interpretations is 
not exhausted. I will, therefore, briefly consider how it was 
possible for these doctrine-supporting commentators to interpret 
the Gita as being in support of Samny&sa, and finish this 
chapter. 

Our philsophers have laid down the doctrine that as man is 
a rational animal, his principal duty or goal {puru!^U,rtha) 
is to discern the essential principle underlying the Body and 
the Cosmos; and this is what is known as “Release** in 
religion. Nevertheless, having regard to the usual activities 
of the visible world, it has been laid down by our Sastras, that 
this goal of mankind is four-fold, that is, it consists of duty 
(dharma), wealth {artha), desire {kd.ma\ and Release 
Ab has been mentioned before, the word ^dharma (duty) is to 
be understood here as meaning worldly, social, and mpral 
duty. When the goal of mankind has in this way been con¬ 
sidered to be four-fold, the question whether these four parts 
of it are or are not mutually promotive, naturally arises. 
Although there may be a verbal difference about the doctrine 
that there is no Release unless a man has acquired the 
KNOWI^EDGE of that Principle which pervades both the 
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Body and the Cosmos, by whatever means such Knowledge 
has been acquired, yet, such difference of opinion is not funda¬ 
mental. At any rate, this doctrine has been adopted into the 
Gita religion. The Gita also fully accepts the doctrine that if 
one wishes to acquire the two parts, namely, ‘wealth* and 
‘desire’, of that goal, that has to be done according to moral 
principles. The only thing, therefore, which remains, is to 
decide the mutual relationship between dharma (that is, the 
worldly duties pertaining to the four castes), and Release. All 
shades of opinion accept the position that there can be no 
Release unless the Mind {cifla) has been first purified by means 
of dharnia. A considerable amount of time is taken up in this 
purification of the Mind {cUta), Therefore, even considering 
the matter from the point of view of Release, it follows that 
worldly life has got to be gone through consistently with 
^dharnia' in the period of time before the purification of the 
Mind (Manu. 6. 35-37). ‘Sarhnyasa* means ‘giving up’, and 
if a man has not successfully led his worldly life with 
the help of 'dlmrma\ what has he to give up ? or, in other 
words, how can that ‘hapless fellow’ ( Icarantd ) who cannot 
properly attend to his worldly life {prapafica), properly attend 
to the highest benefit (paramdrtha)*^, (Dasa. 12. 1. 1-10 
and 12. 8. 21-31). Because, whether the object relates to 
this worldly life or to the highest benefit, hard labour, 
firmness of mind, fortitude, and other similar qualities are 
required for achieving it; and it is quite clear that a man who 
does not possess these qualities will not be able to achieve any 
goal whatsoever. But though some persons accept this 
position, yet, they say that when a man has acquired the 
Knowledge of the Atman by continued efiort and by control of 
the mind, he begins to look upon all worldly activities in the 
shape of the enjoyment of the objects of pleasure as insipid; 
und, just as a serpent casts off the akin which has become 
useless to it, so also does the Jfianin give up all worldly objects 
of pleasure, and become steeped in the contemplation of the 
lorm of the Paramesvara ( Br. 4. 4. 7). As this path of 
leading one’s life gives the highest importance to Spiritual 
Knowledge (jfiaua ) oft*^r the abandonment of worldly affairs, 
it is called the Path of Knowledge or the Sfimkhya Path; or, 
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ifee^use it consists of the abandonment of all worldly affairs, 

Renunciation (samni/asa). But the 
Orlta religion says to the contrary, that not only is dharma 

necessary for the purification of the Mind, but it is necessary 
to continue doing the same Actions, merely as duties, and as 
part of one’s religion, and desirelessly, and for the good of 
others, even afterwards, that is, after the purification of the 
Mind, although worldly activities in the shape of enjoyment 
ot objects of pleasure may become unnecessary for one’s own 
benefit. If a Jnanin does not do so, there will remain nobody 
who can serve as an example for others, and the world will 
come to an end. No one can escape Action in this world of 
Action, and if the Mind {buddM) has become desireless, no 
action which is performed obstructs Release. Therefore, it is 
the duty also of Jflanins, not to give up worldly life, but 
to continue worldly activities, so long as life lasts, with 
an apathetic frame of mind. This path of leading one’s life 
whmh has been preached in the Gita is known as the Path 
of Karma(Karma-nistha)or Karma-Yoga. But although the 
K.irma-lfoga has in this way been proved to be the most 
excellen way of leading one’s life in the Gita, it has nowhere 
vilified the Path ot Renunciation, but has on the other hand 
stated that it is productive of Release. And it is quite clear 
that the Blessed Lord could not condemn as unacceptable that 
path which was followed in the commencement of the world by 
Sanatkumara and others, and later on by Suka, Yajfiavalkya 
and others. Considering worldly affairs as sweet or as insipid 
depends to a certain extent on a man’s inherent nature! 
resulting horn the previous prdrahdha (commenced) Karma; 
and it has been stated before that in spite of a man's having 
acquired Knowledge, he cannot escape suffering for tha^ 
Karma which is prGrabdha. Therefore, if a Jflanin is filled 
with a sincere disgust for worldly life and renounces the 
world, as a result of such an inherent nature, which results 
Itom JUS iyrnmbdhi there is no sense in finding fault 

with him. The perfect man {siddfia) whose Reason has become 
unattached {mhsahga) and pure, as a result of the Realisation of 
■tne Atman, at least places before the eyes of people, in his own 
-orm. an example of the highest purity of human intelligence. 
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aiiS^of the immensity of human strength involved in keeping’ 
under control the most uncontrollable mental emotions which are- 
naturally entranced by objecte of pleasure, if he does nothing 
else; and such a performance is no mean performance from the 
point of view of universal welfare {lokasamgraha), This^ 
accounts for the respect in the public mind for the Path of 
Renunciation ; and that reason has also been accepted by the 
Gita from the point of view of Release. But when one does 
not merely consider ‘ inherent nature ' or ‘ prarahdlia Jcarma V 
but considers scientifically how a Jnanin, who has acquired, 
complete Freedom of the Atman, should thereafter lead his life 
in the world of Action, the Path of the Abandonment of 
Action is seen to be inferior in merit; and one has to draw the 
conclusion drawn by the Gita, that the Path of Karma-Yoga 
followed in the commencement of the world by Marici and 
others and later on by Janaka and others, must be followed by 
Jnanins in the world, for universal welfare. Because, it now 
logically follows that Jnanins must perform the work of 
keeping going the universe which has been created by the 
Paramesvara; and as in this Path of Karma-Yoga, the power 
of Jfiana is added to the power of Karma without any conflict, 
it is seen to be superior to the pure Sarhkhya Path. 

When one considers what the main difference between the 
two paths of Samkhya and Karma-Yoga is, we arrive at 
the equation SAMKHYA + NISKAMA-KARMA = KARMA- 
YOGA ; and, as has been stated by Vaisampayana, considera¬ 
tion of the Samkhya-Ni^tha is easily included in the considera¬ 
tion of the Activistic Karma-Yoga advocated by the Git^ (Ma. 
Bha. San. 348. 53) ; and that is how the commentators on the 
Gita who support the Path of Renunciation have found it easy 
to claim that the Gita advocates the Sarhkhya or the SamnySsa 
Path. If one neglects those stanzas in the Gita which prove 
that Action is meritorious and which preach Action; or, if one 
pawes a remark on one’s own responsibility that they are 
merely an ‘ artfiavdda \ that is, incidentally laudatory ; or, if 
by some other device the factor of niskdma’^kanna (Desireless 
Action) is subtracted from the abovementioned equation, the 
same equatiun is converted into Sarhkhya=Karma-Yoga; and 
it becomes easy to say that the GIt§ supports the Sarhkhya 
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Path. But, such interpretations are totally inconsistent with 
the beginning (upakrama) and the conclusion (upasaihhara) of 
the Gita; and saying that Karma-Yoga is inferior and that 
Sarhkhya is the chief subject-matter of exposition in the Gita 
IS, as I have clearly shown in many places in this book, as 
unreasonable as calling the owner of a house a guest and 
calling the guest the owner; and, in the course of my exposi¬ 
tion, I have also refuted the theories that only Vedanta, or 
only Devotion, or only Patanjala-Yoga, has been advocated by 
the Gita,^ What is there which cannot be found in the Gita ? 
The Gita has adopted something or other from the various 
important paths prescribed in the Vedic religion for obtaining 
please ; and even then, the true mystic import of the Gita 
is something which is quite different from all the paths 
according to the rule “ bhutabhTn na ca hhutastho" (Gl. 9. 5 ), 
(that is, “supports all created things, and yet is not in them”’ 
—Trans.). The doctrine that there is no Release if there is 
no Knowledge, which pertains to the Path of Renunciation, 
that is, to the Upanisads, is acceptable to the Gita; but, as 
that proposition has been tacked on to the proposition' of 
Desireless Action, the Bhigavata doctrine in the Gita easily 
includes the Path of Asceticism. Nevertheless, instead of 
interpreting the words— ‘^mnyasa' or 'vairSgya' as meaning the 
Abandonment of Action, the Gita says that true vairugya 
(Abandonment) or true samnyasa (Renunciation) lies in the 
Abandonment of the Hope of Fruit, and lays down the ultimate 
doctrine that the Desireless Karma-Yoga is better than the 
Karma-Samnyasa of the Upanisads. The Gita also accepts the 
doctrine of the orthodox Miraamsa school that if sacrificial 
ritual is observed merely for the purpose of the sacrifice, it does 
not create bondage. But, if the word‘Yajna’(sacrifice) is taken 
in a comprehensive meaning, all Actions performed after 
abandoning the Hope of Fruit are a great ‘Yajfla* in them- 
selves;andthe Gita has, by taking that comprehensive meaning, 
amplified that doctrine by saying that performing all 
Actions according to the duties enjoined on the four castes, 
continually, and desirelessly, is the highest duty of mankind, 
the Giti has considered the Saihkhya theory regarding the 
creation of the world as superior to the Upanisad theory ; 




htMH' gIta-rahasya oe karma-yoga 
(Sd / •, __ 

nevertheless, the GltS has not stopped with Matter {p 7 *akrti) 
and Spirit (piinisa) according to Sarhkhya philosophy, but 
has taken the chain of the creation of the universe right to 
the eternal Paramatman of the Upanisads. The Gita has also 
described the doctrine (vidhi) of the Narayaniya or Bhagavata 


religion consisting of the worship of Vasudeva, namely, that the 
Knowledge of the Absolute Self should be acquired by Paith 
and Devotion, as it is more difficult to acquire it by Intelligence. 
But, even in this matter the Gita does not merely copy the 
Bhagavata religion; and, discarding the theory of the 
Bhagavata religion regarding the birth of the Personal Self 
(Jiva) from Vasudeva, as has been done in the Vedanta-Sutras, 
it has completely harmonised the doctrines of the Bhagavata 
religion relating to Devotion with the doctrines of the 
Upanisads relating to the Body and the Atman. The only 
remaining Path of Release is the Pataujala-Yoga. But, 
although the Gita does not say that the Patahjala-Yoga is the 
principal duty of man, yet, since the control of the organs is 
necessary for making the Reason equable, the Gita to that 
extent recommends the practices of yama, (religious observance) 

72 (restraint of the Mind), cisaiia (bodily postures), etc., 
mentioned in the Patanjala-Yoga. In short, all the various 
means mentioned in the Vedic religion for obtaining Release 
have been to some extent or other referred to and prescribed in 
the Gita, as occasion arose, in considering the Karraa-l^oga in 
all its bearings. If all those injunctions are considered 
independent of each other, there arise inconsistencies; and it 
appears that the various doctrines mentioned in the Gita are 
mutually contradictory; and this impression is fortified by 
the doctrine-supporting commentaries of various commentators; 
but, when one lays down the proposition, as has been done by 
me, that the principal object of the Gita is to harmonise 
Spiritual Knowledge with Devotion, and to support the Karma- 
Yoga on that basis, all these apparent inconsistencies 
disappear; and one cannot but admire the super-human wisdom 
of th*? Gita in bringing about a fusion between Spiritual 
Knowledge, Devotion, and Karma-Yoga in a most comprehen¬ 
sive way. Just as the form of the Ganges does not change 
whatever the num])Gr of rivers which come and join it, so also 
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is the case with the Gita. Whatever it may contain, the 
Karma-Yoga ultimately remains the principal subject-matter 
of^ the Gita. ^ But, though the Karma-Yoga is thus the 
principal subject of the Gita, yet, as the essence of the 
philosophy of Release has been beautifully described in it, 
side by side with the Philosophy of Action, the Blessed Lord 
has said to Arjuna, in the beginning of the Anuglta, that this 
Gita religion, which was propounded to enable him to 
properly discriminate between the Doable and the Not-Doable 
is fully competent to place the Brahman within one’s reach— 
“ sa hi dharmah suparyapto brahmamh padavedane ” (Ma. Bha. 
Asva. 16. 12); and that those who follow this path do not need 
any other arduous worship for attaining Release. I fully 
realise that this statement will not be appreciated by people 
who advocate the Path of Renunciation and who maintain that 
Release is impossible unless all Action is abandoned; but there 
is no help for that. Not only does the Gita not support the 
Path of SamnySsa or any other path of renunciation, but, I 
will go further and say that the Gita has been preached in 
order to satisfactorily explain, from the point of view of the 
Knowledge of the Brahman, why Action should not be 
abandoned even after the Acquisition of Knowledge. Therefore 
the followers of the Path of Renunciation must remain 
satisfied with the numerous Vedic treatises which support the 
Path of SamnySsa, instead of attempting to foist SamnySsa on 
the Gits. Or, just as the Blessed Lord has without pride 
referred to the Path of Renunciation in the QitS as leading to 
Release, so also and with the same equable frame of mind 
should the followers of Sarhkhya philosophy say; “as the 
Paramesvara intends the world to go on, and as He from time 
to time takes incarnations for that purpose, the Path of 
carrying on the activities of worldly life, with a desireless 
frame of mind, even after the Acquisition of Knowledge, which 
has been preached by the Blessed Lord in the QltS, is the 
most proper path to be followed in the Kali-yuga’’. 
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CHAPTER XV. 

CONCLUSION. 

( UPASAMHARA) 

iasmSt sarvesu AiS/esu mam anusmara yudhya ca t* 

GITA 8. 7. 

Whether one considers the continuity of the various 
-chapters of the Gita, or analyses all the various suhject-matterB 
dealt with in it according to the logical method of the 
Mimamsa school, it follows clearly that (i) the various 
interpretations, which have been put on the Gita by doctrine¬ 
supporting commentators, who have looked upon the Karma- 
Yoga as inferior, are not correct ; and that (ii) harmonising the 
Monistic (advaita ) Vedanta of the Upanisads with the 
Philosophy of Devotion, and in that way accounting for the 
mode of life of great and noble people, or, to mention the 
matter briefly, Karma-Yoga fused with Spiritual Knowledge 
and Devotion, is the true purpose of the Gita, Although 
performing the ritual prescribed in the Srutis and the Srartis 
throughout life, as directed by the Mimamsa, may be following 
the injunctions of the Sastras, yet, this mechanical ritual, 
which is devoid of Spiritual Knowledge, can never satisfy an 
intelligent person ; and if one considers the philosophy of the 
Cpanisads, not only is it difScult to grasp for people of ordinary 
intelligence, as it is based purely on Reason, but the Samnyasa 
or Renunciation, advocated by it, conflicts with universal 
benefit ( lotcasamgraha ). Therefore, the Blessed Lord has 
preached in the Gita the philosophy of life-long Desireless 
Action, based on Spiritual Knowledge, and in which the 
highest importance is given to Devotion, so as to effect a 
fusion between Intelligence (Jnana), Love (Devotion), and 
physical capacity {kaHrtm), and so as to enable the ordinary 
affairs of the world to be carried on satisfactorily, without 
prejudicing Release; and it follows from the Commencement 
(avakrnma) and the Conclusion {upasamhura) of the Gita, that this 
“Tliorefore, at all times, remember me and fight. ” The word 
‘figlit’ has been used having regard to the occasion ; but it does not 
mean only ‘fight’, but must be taken to mean 'perform all Actions 
pertaining to your status in life’. 
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IWA OTIS, improper, unjust or harmful, can be explained in 

fi f reason 

T>o f \ ®^‘^®ation for the advice, but merely to say that if a 

and f f f ^ particular way, it is right, 

and If done m another particular way, it is wrong. 

°r ‘Speak the 

thl u./ j "^*^^’^^®^*eously (d/jan/wwj ca?-a) etc. are of 

IpT^ 'i° injunctions or courses of conduct are definitelv 

-.aid down in the Manu-Smrti, and other Smrtis, and in the 
Upanisada But as man is a rational animal, he is not 
^tisfied with such didactic injunctions, and he naturally feels a 
^eire to understand the true reason why they were laid down • 
and he natural y thinks over and finds out the eternal and’ 

fundameatal principle at the bottom of conduct 

f .worldly morality in this way, and 
finding out the underlying fundamental principles is the 
purpose of PHILOSOPHY (Sastra ); and merely putting 
together and mentioning the rules, is known as ACARA- 
SAMGRAHA. The code of rules of conduct (acara-sayngraha) 
relating to the Path of Action is to be found in the Smrti 
texts; and the Bhagavadglta contains a conversational or 
Pauranika, but philosophical (sasfriya) disquisition on the 
fundamental principles of that code. Therefore, it is more 
proper to say that the subject-matter of exposition in the Gita 
fa THE SCIENCE OF KABMA-YOGA 
instead Of saying that it is KARMA-YOGA; and this wn.d' 
that IS, SCIENCE OF YOGA (Yoga-Stairn) has bc«n uaed'la 
the Gita in the concluding portion of every chapter showing 
the end of the chapter. This Science of Karma-Yoga ih the 
Gita has been called the Science of Proper Conduct {sadvartam). 

Behaviour (sadacSra), Philosophy of 
^thics Critique of Ethics, Elements of Ethics, the Science of 
^uty, the Discernment of Right and Wrong, or the Science of 
•sociology, by Western philosophers, who either do not believe 
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"in the life after death, or consider it as inferior. These are* 
merely Materialistic names; and their way of criticising is- 
also a purely Materialistic way. Therefore, the majority of’ 
the persons who have read the books of such Western writers 
think that Morality or Ethics has not been dealt with in any 
work in Sanskrit literature. The most profound philosophy in 
India is the Vedanta philosophy; and if one considers our 
modern Vedanta works, they are seen to be principally 
indifferent about worldly affairs. Then, how can we find in 
them any consideration of Karma-Yoga or of Ethics ? This 
subject-matter cannot be dealt with in books on Grammar, or 
on Logic ; and in the Smrti texts, one cannot find anything more 
than a code of religious precepts. Therefore, it is the common 
belief of many persons, that our ancient writers, being steeped 
in the deep contemplation of Release, have forgotten to deal 
with the subject-matter of Morality or Ethics. This mis¬ 
understanding will be removed if one carefully considers the 
Mahabharata or the Gita. But, as the Mahabharata is a very 
extensive work, it is very difficult to read the whole of it and 
to give careful thought to the subject-matter in it; and 
although the Gita is small, yet. there is a strong belief, that it 
deals only with the question of Release, on account of the 
doctrine-supporting commentaries on it. But no one has 
taken the trouble to think that the Path of Saihnyasa and the 
Path of Karma-Yoga were both in vogue in India from Vedic 
times; that the numbers following the Path of Karma-Yoga 
were a thousand times greater than of those following the Path 
of Samnyasa; and that the great and noble persons, whose 
lives have been described in the Puranas, were supporters of 
Karma-^ oga. Then, was not even one of these persons 
inclined to vindicate the Path of Karma-Yoga followed by 
him V If it is said that there are no works on Karma-Yoga, 
because all Spiritual Knowledge confined to the Brahmin 
caste, and the Ved&ntist Brahmins are apathetic towards 
Action, that statement too would be incorrect. Because, in 
the times of the Upanisads, and also afterwards, there were 
Jn^nins like Janaka and Sri Krsna among the Ksatriyas; and 
even learned Brahmins like Vyasa, have written the biogra¬ 
phies of great Ksatriyas. In writing these biographies, would. 
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• « not be necessary to explain the key-note of the character and 
lives of those men? This key-note was Karma-Yoga or the 
philosophy of worldly life; and in order to explain this 
principle, subtle points of righteous or unrighteous conduct 
have been dealt with in several places in the MahabhSrata. 
and ultimately the Giti, has dealt with those principles of 
Lthics, whioh have been responsible for the maintenance of 
the world, consistently with the view-point of Release. There 
are also many such instances in the other Puranas. But, as 
all other expositions on the subject turn pale by the side of the 
brilliance of the Gita, the Bhagavadgita has become the most 
important work on the philosophy of Karma-Yoga. I have 
dealt with the true nature of this Karma-Yoga in the foregoing 
chapters. Yet, it cannot be said that this exposition of the 
doctrine of the Gita is complete, unless one compares the 
ethical principles propounded by Western philosophers with 
the fundamental spiritual principles of the Doable and the 
Not-Doable enunciated in the Gita. In making this compari¬ 
son, it is also necessary to compare the Philosophy of the 
Absolute Self in the East with such philosophy in the West. 
But the knowledge of the Absolute Self in the West has not 
gone much beyond our knowledge. As this fact is commonly 
accepted, there is not much of a necessity to compare th& 
Eastern metaphysical philosophy with the Western meta¬ 
physical philosophy ; ’ and the only thing which remains is 

the comparison of the Eastern with the Western science of 
Ethics or Karma-Yoga, which science according to many has 
not been expounded by our philosophers. But, the considera¬ 
tion of even this one subject is so comprehensive, that it will 
be nece,ssa,ry to write an independent treatise in order to 
de al wi th it exhaustively. JYet, as I did not consider it proper 


‘ A comparison of our Vedanta with , Western Philosophy 
has been made by Frnf. Deussen in his book called the Elements, of 
Metaphysics-, and t the end of the second edition of this book there is 
printed the lecture delivered by Prof. Deussen before the Royal 
Asiatic Society at Bomba . when he had come to India in 1893, on 
the subject: “On the Philosophy of Vedints”. Besides this, the 

work, The Religxrm and Philosophy oj the Upani^ads. written on thiit 
subject by Prof. Deussen also deserves to ha read, 
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-to omit this matter altogether from this book on that account, 
I have touched upon only the most salient and important points 
in that subject in this concluding chapter. 

As the words ' Righteousness * and * Unrighteousness or 
^ Morality ’ and ‘ Immorality can, strictly speaking, be 
applied only to the Actions of intelligent beings, it can be 
realised, after even a little consideration, that Morality does 
not rest only on Action, but rests on Reason. This is what is 
meant by saying: “ dJiarmo hi te^am adhiko visesah ”, i.e., 

knowledge of Right and Wrong is the specific quality of 
man, that is, of intelligent beings”. It is true that we refer 
to a bullock or to a river, as mischievous or terrible 
respectively, having regard to* the effect their action or 
activity has on us; but if a bullock gives us a push, no one 
files a suit against him ; and if a river gets flooded and crops 
are washed away, and thereby ” great wrong to a great many 
persons ” is caused, no one on that account calls the river bad, 
or refers to it as a marauder. In answer to this position, 
many object: once it is admitted that the rules of Right and 
Wrong apply only to the affairs of men, what is the objection 
to considering the rightness or wrongness of the Action of 
men, merely from the point of view of the Action ? But even 
this question is not difficult to answer. Because, even if one 
leaves aside lifeless objects or animals born in the unen¬ 
lightened species of birds or beasts, and considers only the 
actions of human beings, yet, in as much as the wrongs 
committed by men in a moment of insanity or unknowingly, 
are considered forgivable by people, or even according to law, 
one has necessarily to consider, in the first instance, 
the Reason of the doer, that is to say, the motive with 
which he did the act, and whether or not he had realised 
the consequences of the act, when one is determining the 
righteousness or the unrighteousness of the doer. It is not 
difficult for a rich man to give large suras of money in charity 
as he wishes. But although this his act may be ‘ good 
yet, when one has to decide the true moral value of 
it, such value cannot be determined merely by considering 
the fact of this gift made in an off-hand way. One has to 
consider whether or not the Reason of that rich person was 
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€ 6 Wrncd by religious faith {sraddha) ; and, though there may 
be no other evidence except this off-hand charitable gift for 
coming to a decision on that point, yet, the fact remains that 
no one looks upon this gift as of the same moral value as 
another gift made by a person with religious faith; at any 
rate there is room for doubt. At the end of the Mahabharata, 
after the entire question of righteousness and unrighteousness 
has been dealt with, there is a story which very well brings 
out this position. In the Asvamedha sacrifice (yajfia) made by 
Yudhisthira, when he ascended the throne, millions of people 
were satisfied, and began to sing his praises for the munificent 
gifts of food and other objects made by him. Then a lustrous 
mungoose {ruikida) came there and said to them : “ All your 
praises are useless. However great the Yajna made by 
y udhisthira ^ may be, it cannot be equal in merit to that 
sacrifice which was made for a guest in former days, in this 
very Kuruksetra, by a poor Brahmin, who lived by uflchavrtti, 
that is, by gleaning grain left in the fields, and who gave all 
the sattu food, which was spread out before himself and his wife 
and children, to a hungry mendicant, who suddenly came to beg 
for alms, just when they were about to start to eat, notwith¬ 
standing that he and they had been without food for many 
days (Ma. Bha. Asva. 90) The mouth and half the body of 
this mungoose was of gold; and the reason given by him for 
saying that the merit of the Yajfia performed by Yudhisthira 
was less than the merit acquired by the poor Brahmin, who 
had given one seer of saitu grain to a mendicant was as 
follows: “ I rolled about in the remnants of food left over 
in the house of that Brahmin after the mendicant had 
partaken of it, and on that account my mouth and 
half of my body has become golden; but although I rolled 
about in the remnants of food left over after eating in the 
pandal erected by Yudhisthira for the Yajfia, the rest of my 
body has not become golden’*. In this case, if one sees only 
what leads to ‘the greatest good of the greatest number’, 
by taking into account only the external effects of the Action, 
one will have to come to the conclusion, that the merit of 
satisfying one hundred thousand mendioantM is a hundred 
thousand times more than the merit of satisfying one beggar. 


SI 
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But* will this conclusion be correct, not from the point of 
view of religion merely, but even of morality? Acquirings 
a large amount of wealth, or getting an opportunity of 
performing big acts for the benefit of others, does not depend 
merely on anybody’s virtuous conduct; and if one has to 
consider the small act performed by the poor Brahmin according 
to his means as of little ethical or religious merit, because 
it was not possible for him to perform a large Yajna for want 
of money, one will have to come to the conclusion that the 
poor n^ed never entertain the hope of becoming religious or 
moral like the rich. According to the principle of Freedom 
of Will, keeping his mind pure was a matter within the 
control of the poor Brahmin; and if there is no doubt that 
his charitable instinct was as pure as that of Yudhisthira, then,, 
notwithstanding the smallness of the act performed by him, 
the ethical merit of this Brahmin and of the small act 
performed by him, must be considered to be the same as that 
of Yudhisthira and of the magnificent Yajna performed by him. 
Nay; from the fact that he made a self-sacrifice by making 
a gift of food in order to save the life of a mendicant, not¬ 
withstanding that he himself was poor and without food for 
many days, it follows that his Reason was purer than that of 
Yudhisthira; because, it is a universally accepted fact that 
purity of mind, like courage and other qualities, is truly 
proved only in times of adversity; and even Kant has, in the 
beginning of his book on Ethics, expressed an opinion that 
that man whose moral rectitude does not flinch even in times of 
adversity is the truly moral man. The same thing is conveyed 
by what was said by the mungoose. But the purity of the 
heart of Yudhisthira had been tested not only by the Yajfiai 
performed by him after he had ascended the throne, that is, 
in times of prosperity, but also before that, that is, on many 
trying occasions, in adverse circumstances, just as in the- 
case of the Brahmin; and as the proposition of the writer of 
the Mahdbharata was, that Yudhisthira was morally great, 
even according to the subtle law relating to righteous and' 
unrighteous conduct laid down above, he has called the 
mungoose a ‘reviler*. Still, from the statement in the Maha- 
bharatft that that Brahmin attained the same final state whicl> 
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-Ib feached by people who perform the Asvamedha Yajna, it 
follows that though the merit of the act of the Brahmin might 
not, in the opinion of the writer of the Mahsbharata, have been 
peater than that of the Yajiia of Yudhisthira, yet, he certainly 
looked upon the ethical or religious merit of both as at least 
le same. Even in ordinary life, we follow the same principle, 
an consi er the moral merit of a millionaire giving a thousand 
rupees for a pious object, as the same as that of a poor man 
who gives one rupee by way of subscription. It is likelv that 
this Illustration might be considered -by some as new, on 
account of the use of the word ‘ subscription I, therefore, say 
that in the exposition of Morality and Immorality made in 
the MahSbharata, while the story of the mungoose was being 
told, it is said: 


saliasrasakfis ca iatam satasaktir dasapi ca \ 
dddyctd (zpcis ca ycd} S(xktyci scitvc tulyupfuilSh smTfdh ii 

( Ma. Bha. Asva. 90. 97 ), 

that is, “a man who owns a thousand giving a hundred, a man who 
owns a hundred giving ten, or some one according to his ability 
giving only a drink of water, all these (acts) are of the same 
merit, and equally beneficial and the same is the purport 
conveyed by the sentence "pairaAi pu^pam phalafn toyaih etc. ” 
(Gi. 9. 26), (i. e., “a leaf, a flower, a fruit, or even water”—Trans.), 
in the GitS,. This principle has been adopted not only in our 
religion but also in the Christian religion. The Lord Christ has 
said in one place that: ” For unto whomsoever much is given, 
of him shall be much required” (Luke. 12. 48); and there is a 
statement in another place in the Bible, that one day, when 
the Lord Christ had gone to church and the work of collecting 
funds for charitable purposes was going on, He said : “Verily I 
any unto to you, that this poor widow hath oast more in, than all 
they, which have cast into the treasury” (Mark. 12. 43 and 44), 
on seeing an extremely poor widow giving both the pice which’ 
she had, in charity. This clearly proves that even the Lord 
Christ had accepted the position that the merit of an act lias to 
be determined by reference to the Reason of the doer; and that 
when the Reason of the doer is pure, even a small act is very 
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often of the same ethical merit as a larger act. If one considers 
the effect of the impurity of the' Reason on the moral merit of 
an Action, in the opposite case, that is, when the Reason is not 
pure, it will be seen that killing in self-defence a man who has 
attacked you for murdering you, and killing a rich traveller 
for the sake of his money, are ethically entirely different, 
though the act of killing is the same in both the cases. The 
German poet Schiller has described a similar incident towards 
the end of his drama William Tell ; and the distinction which 
has been made by him there between two externally exact 
actions, on account of the purity or the impurity of the 
Reason, is the difference between the ‘abandonment of self- 
interest’ (svartha‘iyaga) and the ‘destruction of self-interest’ 
(smrtha-hatija). This shows that whether the two acts are 
unequal or are equal to each other, the difference between them, 
from the point of view of Morality, arises from the difference 
between the motives of the doers. This ‘motive’ is also known 
as ‘ Intention ‘ Desire or ‘ Reason ’; because, although the 
scientific meaning of the word ‘Reason’ is the ‘Discerning 
organ’, yet, as ‘Knowledge’, ‘Desire’, and ‘Intention* are all the 
results of the activity of this mental organ, it is usual to also 
refer to all these as ‘Reason’; and as has been stated before, 
the Equable Reason of the Sthitaprajfia is a combination 
of the steadiness of Pure Reason and the purity of 
Practical Reason. The Blessed Lord did not ask Arjuna to 
consider how many persons would be benefited or how many 
persons ruined by the war being carried on. On the other hand, 
the Blessed Lord has said, “Whether Bhisma will die or Drona 
will die as a result of the carrying on of the war, is a minor 
consideration; the principal question is with what frame of 
Reason you are going to enter the fight ; and if your Reason 
is like that of a Sthitaprajna, you will incur no siu if Bhisma 
and Drona are killed while you are performing your duty with 
that pure and untarnished Reason. You are not fighting with a 
Hope of Fruit in the shape of causing the death of Bhisma. 
You have only asked for a share of that kingdom to which you 
have acquired a right by birth , in order to avoid the war, you 
have not failed to take it lying down as much as possible, and 
have even tried conciliatory ambassadors ; but when you saw 
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that this course of propriety and of gentleness was of no avails 
you have started the war, as there was no other alternative, 
b or this, you are not to blame at all; because, it is your duty > 
to acquire these rights ultimately by fight, if necessary, in 
the interests of public welfare, according to the religion of 
Ksatriyas, instead of wasting time in begging like a Brahmin 
( Ma. Bha. U. 28 and 72; and Vanaparva 33. 48 and 50 )’\ 
Accepting this logical reasoning of the Blessed Lord, Vyasa 
has satisfied Yudhisthira later on in the Santiparva (San. ch. 3^ 
and 33). But though the Reason is thus considered to be the 
superior factor in deciding what is right and what is wrong, 
it becomes necessary to explain what is meant by Pure Reason ; 
because, as both the Mind and the Reason are evolutes ( vikd.ra) 
of Matter {prakrtDy they can inherently be of three kinds, that 
is sattuika (static), rajasa (active) and tamasa (ignorant). There¬ 
fore, the Gita has said that, that Reasoning Faculty which 
Realises the Form of the permanent Atman, which (Atman) 
is beyond the cognizance of Reason, which (form) is common 
to all created things, is to be called the pure or the sattvUca 
Reason in the Philosophy of Karma-Yoga. The sattvika Reason 
is also known as the Equable Reason; and the word ‘Equable*' 
means “ which recognises and Realises the unity or identity 
of the Atman which inhabits all created things”. That 
Reason which does not Realise this identity, is neither pure 
nor sattvika. When one has thus decided that this Equability 
of Reason is the most important factor in determining questions 
of Morality, the next question which naturally arises is, how to 
recognise this evenness or Equability of Reason ; because, as 
the Reason is an internal organ, one cannot see by one’s eyes 
whether it is good or bad. Therefore, in order to find out 
whether or not the Reason is pure and equable, one must in the 
first instance consider the external Actions of the man ; other¬ 
wise, a man will by his mouth say that his Reason is pure and 
equable, and by his hands do whatever he likes. Therefore, the 
Sastras have laid down the proposition that the true Knower 
of the Brahman has u bn l• ^• ►Knised by considering his nature; 
and that if he is a mere talker, he is not a true saint. In 
describing the characteristics of the Sthitapraina or of the 
Devotee of the Blessed Lord, the BhagavadgitS, principally 
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ndBscribes how such persons behave in the world towards other 
people; and in the thirteenth chapter, ‘ Jhana ' (Knowledge) 
has also been defined in the same way, that is, by explaining 
the effect of Jnana on a man’s nature. From this it will be 
seen, that the Git§. does not say that one need not at all 
consider the external Actions of a man. But, although 
behaviour, that is to say, external Action, and principally 
external Action in times of adversity, has to be considered 
in order to test whether the Reason of any particular 
person—and epecially of another person —is or is not Equable, 
yet, we must also bear in mind, that we cannot come to a 
faultless conclusion as to the morality of a person merely from 
his external behaviour. Because, although under certain 
circumstances, an external Action may be small, yet, its moral 
value is as high as that of a big act, as will be proved from the 
story of the mungoose mentioned above. Therefore, our Sastras 
have laid down that (i) whether the external act is big or small, 
and whether it is beneficial to one person or brings happiness 
to many persons, that cannot be given higher importance than 
as being an evidence of a pure Reason; that (ii) after deciding to 
what extent the Reason of the doer is or is not pure, by con¬ 
sidering this external Action, one has ultimately to decide the 
morality or otherwise of such Action, by reference to the purity 
of Reason to be ascertained in this way ; and that (iii) questions 
of Morality cannot be properly decided merely by con¬ 
sidering external Actions. And, that is why the Equable 
and Pure Reason, that is, Desire, has been given a high place 
in the Karma-Yoga in the GltS., by saying that "the Reason is 
superior to the Action” (2. 49). In the book on the BhS.gavata 
religion called Narada Pancaratra, which is later in date 
that the Gita, Markandeya says to Narada 

mdnasa^i praxiirdlm em sarvakarmriUakaraiiayn i 

manonurupa^fn v^kyam ca vakyena xn^asphutam mamih (i 

(Na. Pan. 1. 7. 18). 

that is, “the Mind is the only cause (the root cause) of all 
the Actions of mankind. As the Mind is, so does the man 
speok; a man's Mind ei^presses itself in what he says”. lu 
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short, the Mind (that is, the determination of the Mind) comes 
first, and then all Actions take place. Therefore, Buddhist 
writers have also accepted the doctrine of the Gita relating 
to Pure Eeason for distinguishing between the Doable and 
the Not-doable. For example, in the well-known Buddhistic 
work on Morality known as Dhammapada, it is stated right 
in the beginning that 

manopubbamgama dltamnul manoseththa {sresM) manomayU \ 

matiasS, ce padutthena bhasali vd karoti vd \ 

tato na dukkliam anveti cakkam va vahato padani il 


( Dhammapada 1). 


that is: “the Mind, that is, the activities of the Mind 
•come first, and the righteous or unrighteous Action comes 
afterwards; (this being the order) the Mind is considered 
as principal and superior in this matter, and all these 
tendencies ( dhaimnd ) must be said to be based on the 
Mind; therefore, according as the Mind of the doer is 
pure or vicious, so does his speech or action become 
good or bad; and he enjoys happiness, or suffers unhappiness, 
accordingly later on”*. Similarly, Buddhist writers have 
-also accepted the corollary drawn from this doctrine in the 
Upanisads and in the GIW (Kausi. 3. 1; and Gi. 18. 17), that 
the Sthitaprajfia, whose mind has once become completely pure 
and desireless, cannot afterwards be guilty of any sin, and that 
whatever he does, he is free both from sin and merit; and it is 
stated in many places in Buddhistic works that the ‘ arhat ’ 
that is, the ‘ man who has reached the state of perfection ’, is 
always pure and sinless (Dhammapada, 294 and 295 • Milinda- 
Pra. 4. 5. 7). 

From what has been stated above the "Western Intuitionist 
^hool, which worships and takes the decision on Questions of 

* This staEZft iu Tso i,** anUjrpreted by different persons 
-in different ways; bel ■ . inion this stanza is based on 

the principle, that in or4.« i determine the propriety or 
impropriety of any patU.’aJa- .a- tion, one has to consider the 
nature of the Mind oi 'lui d.-., gee the coraiucnt.irv Max 
.Mailer on his English • ram-lati.-ii of the Dhamm*-*** i, •. B E 

Vol. X. pp, 3, 4). ■ ■ 
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Morality from the deity of Conscience, and the Western 
Materialistic school, which asks you to decide all questions of 
Morality by the sole external test of ‘ the greatest good of 
the greatest number \ will both be seen to be one-sided and 
scientifically insufficient; because, Conscience is not some 
independent thing or deity, but is included in Pure Reason; 
and when it has been so included, the decision of Conscience 
about the Duty and the Non-duty can never be faultless ; 
because, the Conscience of every man is sMvika, 7*Ujasa or 
iamoLsa according to his inherent nature. And if you say that 
questions of Morality have to be decided by the purely 
external material test of *the greatest good of the greatest 
number’, the Reason cf the doer is left entirely out of 
calculation; and if some one has taken in advance skilful 
precautions for reducing as far as possible the injurious- 
external effects of his theft or of his immoral behaviour, 
one has to say that his evil doings are less objection¬ 
able from the point of view of Materialistic Morality. 
That is why the Vedic religion is not the only religion 
which has insisted on the purity of the body, the speech, and 
the mind ( Manu. 12. 3-8; 9. 29 ); but, even in the Bible, 
adultery or immoral behaviour is not considered purely a 
bodily sinj and a man’s looking with immoral intentions towards 
a woman not his wife, or a woman looking with similar inten¬ 
tions towards a man not her husband, have also been considered 
adulterous (Matthew. 5. 28). And in the Buddhistic religion, 
it is stated that the purity must be not only bodily but also of 
the speech, and of the Mind (Dhamma. 96 and 391). Besides, 
Green says in addition that if one considers only external 
happiness as the highest ideal, there is a chance of rivalry 
between men and men or between nations and nations for 
acquiring it, and of quarrels arising in consequence ; because, 
it is, as a rule, not possible for a person to acquire the external 
means of obtaining external happiness without reducing the 
happiness of others. I he same is not the case with the 
Equable Reason. This internal happiness is self-obtained, 
that is to say, it can be acquired by any one for himself 
without interfering with the happiness of another. Not only is 
this so, but that man, who has acquired the inherent nature of 
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^Isli&ving with equability towards all created things by 
realising the unity of the Atman, cannot either secretly or 
openly commit any sin; and it does not remain necessary to 
say to him; Always consider in what the greatest good of the 
greatest number lies . Because, in the case of a man, it 
necessarily follows that whatever he does, will be done by him 
after proper consideration. It is not that proper consideration 
is necessary only for determining the correctness of moral 
Actions. What should be the state of a man’s conscience when 
he makes that proper consideration, is the important question ; 
because, the conscience of every one is not the same. Therefore, 
when one says that Equability of Reason must always inhabit 
the Conscience, it is not necessary to also say that one should 
take into proper account" the welfare of the greatest number, 
or of all created beings, or of the entire creation. Western 
philosophers have now started saying that man has duties not 
only towards all living beings in the human species, but also 
towards living beings among dumb animals; and these duties 
must be included in the philosophy of the Doable and the 
Not-Doable ; and it will be seen that from this comprehensive 
point of view, the words ‘welfare of the entire creation' 
(sarvabhUta-Jiita) are more comprehensive than the words “ the 
greatest good of the greatest number of human beings ” • 
and that, all this is included in Equability of Reason. If, on 
the other hand, one takes the case where the Reason, of a 
particular person is not pure and equable, then, although he 
may be perfectly capable of deciding by calculation in what 
‘ the^ greatest good of the greatest number ’ lies, it is not 
possible that he will be inclined towards moral Action; 
because, being inclined towards any good Action, is the 
quality of a Pure Mind, and not of a calculating Mind. If 
some one says that we need not consider the inherent nature or 
the mental frame of such a calculative person, and that if his 
calculation is correct, a v-rrect decision is arrived at between 
the Duty and the Non-T'm v u.d we get what wc want, then, 
such a position is Because, although every one 

ordinarily understands is ;>ain and what is happiness, 

yet, in discriminaHng various ki.'id;* •'! pain and 

happiness, one has in the fir' place to decide what value 
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hOfS to be assigned to which particular pain or happiness ; 
and, as there does not now exist any definite external 
instrument like a thermometer for deciding these values, 
nor is there any likelihood of such an instrument being 
invented in the future, every one has to decide the true value 
of any particular pain or happiness with the help only of his 
own mind. But, as the man who is not saturated with 
the feeling of Self-Identification (atmaupamya), according 
to which “another man has the same feelings as I”, 
cannot properly gauge the intensity of pain or happi¬ 
ness, he cannot make a true valuation of this pain or 
happiness ; and then there is a natural mistake in the values 
of pain and happiness taken by him for arriving at a decision, 
and there is very often a chance that all his calculations will 
go wrong. Therefore, one must not ascribe much importance 
to the calculating process of ‘ considering ’ in the phrase 
considering the greatest, good of the greatest number *; and 
one has ultimately to say that the true seed of Morality is that 
Pure, Self-Indentifying and greedless Reason which has 
become Equable towards all created things, and by which the true 
value of the pain or happiness of the greatest number of other 
persons has first to be decided. Morality is the inherent 
nature of a Conscience which is mineless, pure, loving, equable, 
or, in short, which is endowed with the saliva constituent; it is 
not the result of mere discriminating calculation. Therefore, 
when Yudhisthira had ascended the throne after the BhSrati 
war, and Kunti, who had been made happy by the prowess 
of her sons, was about to leave the kingdom along with 
Dhrtarastra in order to live in the woods, she did not expatiate 
on the advice of doing ‘ the greatest good to the greatest 
number*, but simply said ''mams fe mahad asia ca'* (Ma. BhA 
Asva. 17. 21), i.e., my gon, may your Mind be always 
great . Those W estern philosophers, who have maintained 
that considering in what the greatest good of the greatest 
number lies, is the true, scientific, and easiest test of Morality, 
have, in the first place, taken for granted that every one has 
the same pure Mind as themselves; and with that data, they 
have given advice as to the way in which questions of 
Morality should be solved. But, as the data of these 
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- pasiosophers is not correct, their principle of determining- 
questions of Morality becomes one-sided and insufficient. 
Not only is this so, but their writings give rise to the 
foo ish impression that if instead of troubling about 
making his Mind, nature, or moral character more and more pure 
and sin-feanng, a man learns to make a proper calculation 
about the external effects of his Actions, that will bo 
quite enough for him to become ‘moral’; and therefore, those 
persons who have not overcome their selfish natures, become 
crafty, scheming, or hypocritical (Gita 3. 6); and the whole 
of society is likely to suffer to that extent. Therefore, the 
doctrine of the Gita that, (i) considering the external effects 
ot Action, even merely as a test of Morality, is insufficient 
and inferior (krpam)\ and that (ii) in this matter, that is, in 
Karma-Yoga (a) one has ultimately to rely on the Equability 
of Reason, which is expressed in external Actions, and which 
remains unchanged even in times of adversity, and (b) the 
true test of Righteous Action is Knowledge-full and 
unlimited Ihire Reason, or rectitude, is, in my opinion, more 
to the point, more comprehensive, more correct, and more 
faultless than the Western Intuitionist or Materialistic 
doctrines. 

Leaving aside the Materialistic and Intuitionist works 
on the Philosophy of Ethics by Western writers, and consi¬ 
dering only those works which deal with the subject purely 
from the Metaphysical point of view, it will be seen that in 
them, as in the Gita, Purity of Reason is considered of greater 
value than the Action itself. For instance, take the 'Meta¬ 
physics of Morals' and other books on Morality written by 
Kant. Although Kant has not adopted the doctrine of the unity 
of the Atman in all created beings, yet, after minutely con¬ 
sidering the question of Pure Reason and Practical Reason, he 
has come to the conclusions* that: (1) rather than determining 
the ethical value of any particular act, by considering its 


See Kant’s Theory of Ethics, translated by Abbott, 6ib Edition. 
This book contains all these propositions; the first proposition is 
at pages 10, 12, 16, and ii-, the second, at pages 112 and 117; the 
third, at pages 31, 58, 121, and 290; the fourth, at pages 18, 38, 65, 
and 119; and the fifth, at pages 70-73 and 80. 
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_^te:rnal result, namely, how ipany persons will be benefited and 
to what extent, one should determine that value by considering 
to what extent the Practical Reason {vasana) or Desire of that 
person is pure; (2) this Desire (or Practical Reason, i. e., 
vasa7iatniaJca buddhi ) of a man can be considered to be pure, 
stainless, and independent, only when, instead of being 
engrossed in the happiness of the organs, it remains continually 
within the control of the Pure Reason (that is to say, when it 
acts according to the dictates of the Pure Reason regarding 
the Duty and the Non-Duty); (3) there is no necessity of laying 
down rules of Morality for that man whose Desire has become 
purified in this way, as a result of the control of the organs, 
after it has been so purified ; these rules are necessary only for 
ordinary persons ; (4) when the Desire has been purified in this 
way, whatever acts it inspires the man to do, are dictated after 
•considering “what will happen to me, if some one else does to 
me what I do to him,” and (5) this purity or independence of 
Desire cannot be accounted for, unless one leaves the world of 
Action ( karma-ST^ti ) and enters the world .of the Brahman 
{brahma’STsti). But as the ideas of Kant regarding the Atman 
and the world of the Brahman, were to a certain extent 
incomplete, Green, though he belonged to the school of Kant, 
has, in his Prolegomena to Ethics ( § § 99, pages 174-179 and 
223-232) first laid down that the inaccessible Principle, which 
saturates the external world, that is, the Cosmos {brahmdada) 
is partly incarnated in the shape of the Atman in the pixida 
(that is, in the human body); and he has later on laid down 
the propositions that (i) it is the intense Desire of that 
permanent and the independent Principle in the human body, 
namely, the Atman, of Realising its most comprehensive, 
social, and all-pervading form, which compels human beings 
to perform good actions and that (ii) the permanent and un¬ 
changing happiness of man lies in this Realisation, whereas the 
happiness afforded by objects of pleasure is non-permanent. In 
short, it will be seen that though this point of view of both 
Kant and Greon u* Metaphysical, yet. Green has justified the 
discrimination between tho Doable and Not-Doable, and the 
Freedom of Will, Vr.% hj|g|g Atmic form which 

»een uniformly eii‘/ewd both in the Body ) and in 


miSTfiy. 
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' JaliB Cosmos (brahmaxtda), instead of confining himself to the 
activities of Pure Reason. Although, these doctrines of 
Western Materialistic moral philosophers are not identical 
with the doctrines of the Gita mentioned below, one will 
•certainly see the strange similarity between the two. These 
doctrmes of the Gita are as follows: (1) the Desiring (i. e., 
vc^amtmilca) Reason of the doer, is of higher importance than 
his external Actions: (2) when the Pure (vyavasayatmika) 
Reason has become Self-Engrossed {atma-nistki), and free 
from doubt, and equable, the Practical Reason of itself also 
becomes pure and holy; (3) that Sthitaprajfta whose Reason 
has become equable and steady in this way, is himself always 
beyond Rules of Conduct; (4) his behaviour, or the Rules of 
Morality arising out of his Self-Identifying Reason, become 
authoritative and standards for ordinary men; and (5) there 
13 only one Principle in the shape of the Atman, which 
pervades both the Body and the Cosmos ( brahviUrK^a ), 

and the Atman within the body craves to Realise (this is 
Release, or Moksa) its pure and all-comprehensive form ; and 
when a man has Realised this pure form, he acquires the Self- 
Identifying {ntmaupamya) vision towards all created things. 
Yet, as the doctrines of Vedanta philosophy with reference 
to the Brahman, the Atman, Illusion (Maya), Freedom of 
Will, Identity of the Brahman and the Atman, Causality 
etc., are much more advanced and definite than the doctrines 
of Kant and Green, the disquisition on Karma-Yoga made in 
the Gita on the authority of Vedanta and of the Upanisads is 
metaphysically much more unambiguous and complete: and 
the modern German Vedantist Prof. Daussen has, in his 
book Elements of Metaphysics, accepted this same method 
■of dealing with Ethics. Daussen was a follower of 
Schopenhauer, and he has accepted in toto the doctrine 
of Schopenhauer that “it is impossible to destroy unhappi¬ 
ness, unless Desire is destroyed, in as much as Desire 
ie the cause of worldly life; and it is the duty of every 
one to destroy Desire ; and he has clearly shown in 
the third part of his book referred to above, how all 
principles of Ethics can be substantiated on the basis of this 
Metaphysical proposition. After showing that Desireless 
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■ SlQiion is the sign and the, result of Destruction of Desire^ 
since (i) Abandonment of Action is totally unnecessary for 
destroying Desire, or after Desire has been destroyed, and (ii) 
the fact whether Desire has been destroyed or not, can be 
proved by nothing so well as by Actions performed desirelessly 
for the benefit of others, Deussen has laid down the proposition 
that, Desirelessness of the Mind, is the root of proper behaviour 
£vnd of Morality ; and ho has at the end of his argument quoted 
the verse “ tasmad asaktah satatam kanjam karma sajnacara'* 
(Gl, 3. 19), " which shows that he must have thought of this 
argument by reading the Gita, Whatever may be the truth, 
the fact that these ideas were universally current in our 
country long before Deussen, Green, Schopenhauer, and Kant, 
and even possibly hundreds of years before Aristotle, is not a 
small matter. Many persons are now-a-days under the 
impression that Vedanta means giving up family life and enter¬ 
ing the dry process of acquiring Release; but this idea is not 
correct. Vedanta philosophy has come into existence for 
considering as scientifically as possible such deep and difficult 
questions as, (i) going beyond whatever can be actually seen 
in the world and determining who man is, (ii) determining 
what the Principle at the bottom of the universe is, (iii) 
defining the relation between man and that Principle, and 
what the highest ideal of man in this world is, having regard 
to that relation; (iv) finding out the mode of life which must be 
adopted by man in order to reach that ideal, or (v) in what way,, 
which ideal can be reached etc. etc, \ and strictly speahing, the 
whole of Ethics, or the consideration of how men should be¬ 
have towards each other in worldly life, will be seen to be apart 
of that profound philosophy. Therefore, Karma-Yoga has to be 
justified on the basis of Vedanta ; and whatever the followers 
of the Path of Renunciation may say, Vedanta philosophy 
undoubtedly falls into the two divisions of Pure Vedanta and 
Moral or Practical Vedanta, in the same way as Mathematics- 
is divided into Pure Mathematics and Applied Mathematics. 
Kant even says that the moot questions about tin* ‘I'ammesvara* 
(the Highest Atman), ‘In^ortality,’ and ‘Fre^^dom (of Will)* 
*8ee Deussen^s Elements of Metaphysics^ Trans,, 1909 


p. 804. 
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have come into the human mind, only as a result of considering^ 
the Ethical questions, ‘‘ How should I behave in the world ? 
or, “What is my true duty in this world** ? ; and that deciding 
questions of Morality by a calculation of the pure external 
happiness of mankind, without satisfactorily answering these 
ethical questions, will result in encouraging the animal 
instincts in the human mind, which are fascinated by objects 
of pleasure, and thereby cutting at the very root of the 
principles of true Morality. • It is not necessary now to 
explain in so many words why and how Vedanta has entered the 
Gita, even if the subject-matter of the Gita is Karma-Yoga. Kant 
has written two books on this subject, which are known as the 
Critique of Pure Reason and the Critique of Practical Reason. 
But as the Bhagavadgita not only deals with both these 
subjects consistently with the philosophy of the Upanisads,. 
but also includes a disquisition on the Path of Devotion 
based on Religious Faith, it has become acceptable and 
authoritative on all hands. 


If, keeping the (luestion of Release aside for the time 
being, ‘Equability of Reason* is accepted as important, as being 
the moral principle involved in the discernment of the Doable 
and the Not-doable, it also becomes necessary to briefly 
consider why and how other paths arose in the Philosophy of 
Ethics, in addition to that of the Metaphysics of the Gita. 
Dr. Paul Cams''’, a well-known American philosopher, answers 
this question in his book on Ethics by saying that: “ a man’s 
ideas about the fundamental principles of Ethics vary accord¬ 
ing to his idea of the mutual relationship between the Body 
ipirida) and the Cosmos ( hrahmav4ci ). Unless there is some 


♦ Empiriciam, on the contrary, cuts up at the roots of the 
morality of intentions (in which, and not in actions only, consists 
the high worth that men can and ought to give themselves)... 
Empiricism, moreover, being on this account allied with all the 
inclinations which (no matter what fashion they put on) degrade 
humanity when they are raised to the dignity of a supreme 

practical example.is for that reason much more dangerous 

than mysticismKant*8 Theory of Ethice pp. 103 and 530-238. 

See also Kant’s Oritique of Reason (trans. by Max M^ller\ 

2nd Ed. pp. 640-657. ^ 
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.definite belief regarding the inter-relation between the Body an^ 
the Cosmos, no question of Morality can really speaking arise. 
It is possible that we may behave morally, although we may 
have no definite belief as regards this inter-relation; but, as 
this behaviour wjll be like something done in sleep, it would 
be more proper to refer to it as some bodily {Idlyika) activity 
resulting from bodily laws, instead of referring to it as moral 
behaviour’*. For instance, a tigress is ready to sacrifice hei 
own life for protecting her cubs ; but we do not say that this 
her behaviour is a moral act, but we say that it is her 
inherent nature. This answer very well explains how several 
schools of thought have arisen in the matter of principles of 
Ethics, Because, that principle which solves the questions, 
‘ Who am I ?’, * How was the world created ? ‘ What is my use 
in this world?’, etc., is the principle by which every thinking 
person ultimately decides the question how he is to behave 
towards other people in his life. But these questions cannot be 
answered in the same way in different countries and at 
different times. According to the Christian religion, which is in 
vogue in Europe, the Creator of man and of the Universe is 
the qualityful Paramesvara mentioned in the Bible; and it is 
stated there that He first created the world, and laid down 
the Commandments of moral conduct for man ; and Christian 
philosophers were originally of the opinion that these 
Commandments, which were laid down consistently with the 
idea relating to the Body and the Cosmos mentioned in the Bible, 
were the root of all Morality, When it was found later on that 
these Commandments were insufficient to meet all the ordinary 
activities of life, it came to bo maintained that the 


♦ Seo Tks Ethical Problem by Dr. Oarus, 2nd Ed., p. 111. 

Our proposition is that tho leading principle in ethics 
be derived from the philosophical view back of it. The 
world-conception a man has, can alone give nharaotor to the 
principle in his ethics. Without any world conception, we have no 
ethics (i.e., ethics in the highest sense of the word). We may act 
morally like dreamers or somnambulists, but our ethics would in 
that case be a mere moral instinct without any rational insight 
into iis raison • 
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(Paramesvara) had given Conscience to man in 
order to supplement or clarify these Commandments. But, 
as they later on realised the difficulty that a thief and an 
honest man have not the same kind of Conscience, there 
^ame into vogue the opinion that (i) although the Will of 
the Almighty was the foundation of Ethics, yefc this His Will 
had to be ascertained by considering in what the greatest 
good of the greatest number lay; and that (ii) there was no 
other means of understanding the nature of that Will. All 
these opinions are on the basis of the belief of the Christian 
people, regarding the mutual inter-relation of the Body and 
the Cosmos, to the effect that some qualityful Almighty is 
the creator of the world, and that it is His Desire or Command¬ 
ment that man should act morally. But when, as a result 
of the growth of the Material sciences, it came to be seen 
that the doctrines enunciated in the Christian scriptures 
regarding the creation of the Body and the Cosmos were not 
correct, the question whether there was or was not some 
creator of the world like the Paramesvara came to be left 
aside, and the question whether or not the edifice of Ethics 
and morality could be erected on the foundation of things 
which were actually visible began to be considered; and it 
began to be maintained that the greatest happiness or benefit 
of the greatest number, or the growth of 'humanness*, were the 
visible principles which were the fundamental principles of 
Ethics. In this exposition, no reason is adduced as to why 
a man should try to obtain the greatest good of the greatest 
number; and it is only said that such is the constantly growing 
inherent tendency of mankind. But, as human nature also 
includes other visible tendencies like selfishness etc., there arose 
differences of opinion even in this school of thought. It is 
not that these expositions of Ethics are entirely faultless. 
But, as all the philososhers belonging to this school of thought, 
placed no belief or confidence in the proposition that there is 
-at the bottom of the universe some imperceptible Elouent, 
which is beyond the visible objects in uhe universe, they have 
always attempted to somehow or other explain away all the 
difficulties which arise in their path by some external or visible 
principles. It will be seen from this how, although every one is 
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if^favour of Ethics and Morality, there is always a divergence 
in the various expositions, on account of there being different 
opinions regarding the construction and the inter-relation of 
the Body and the Cosmos ; and that is why I have divided the 
exposition of Ethics into three divisions in the third chapter 
of this book according to the Materialistic, Intuitionist, and 
Metaphysical view-points regarding the construction of the 
Body and the Cosmos; and have afterwads considered indivi¬ 
dually the most important doctrines of each school of thought. 
Those who believe that the entire visible universe was created 
by some qualityful Paramesvara, do not consider the question of 
Morality beyond considering the Commandments of the 
Almighty as given in their scriptures, or the dictates of Con-^ 
science, which according to them, was created by the power of 
that Paramesvara. I have called this school of thought 
the ‘Intuitionist’ {adhidaivika) school ; because, a qualityful 
Paramesvara is after all a deity. Those who believe that there 
is no invisible Principle at the root of the universe, or that if 
any such principle exists, it is inaccessible to human intelli¬ 
gence, erect the edifice of Morality on the foundation of the 
principle of the greatest good of the greatest number or the 
highest development of humanness, which are visible principles. 
I have named 'this school of thought, the ‘Materialistic’ 
{fldhibhautiJcd) school. Those who believe that there is some 
eternal and intangible Principle like the Atman at the root of 
the Name-d and Form-ed universe, take the exposition of 
Ethics beyond the Materialistic exposition ; and they decide 
the question of the duty of human beings in this world by 
harmonising the Knowledge of the Atman with Morality or 
religion. This school of thought has been named by me 
‘Metaphysical’ (ddhybimika) school. The actual practical 
Morality of these three schools is one and the same; but, a& 
the opinion of each school of thought regarding the construct¬ 
ion and inter-relatian of the Body and the Cosmos is different, 
the fundamental principles of Ethics are slightly different in> 
each school. *TuBt Grammar does not cronte a ‘Utw language^ 
but only finds out the rules relating to fclie iu ordinary 

use, and helps the growth of that language, - in the case with. 
Ethics. Ever since the day on which the human being came 
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into existence in this world, man has been keeping his conduot 
pure with the help of his own intelligence, according to the 
circumstances of his country and of his times ; and those high- 
principled and noble-minded people, who have come to birth 
from time to time, have laid down rules for the purification of 
behaviour, in the shape of inspirational commands (coda^ial 
according to their own ideas. The philosophy of Ethics has 
not come into existence for breaking up these rules and making 
new rules. Rules of Ethics, such as, “Do not commit murder”. 
“Speak the truth”, “Do good unto others” etc., have been in 
vogue from ancient times. But Ethics has to consider only 
what the basic principles of Morality are, in order that it 
should be convenient to expand those principles of Morality ; and 
therefore, whatever school of ethical thought is taken, the rules 
of Ethics, which are now in vogue, are everywhere more or 
less the same. The only differences which arise in these rules, 
are regarding the form of the exposition of those rules; and 
the statement of Dr. Paul Carus that the chief reason for those 
differences is the difference of opinion regarding the construc¬ 
tion and inter-relation of the Body and the Cosmos is seen to 


be true. 


The fact that Modern Western Materialistic philosophers, 
who have written on the subject of Ethics, such as, Mill, 
Spencer, Comte etc., have given up the easy and comprehensive 
principle of Self-Identification (ilimaupainiia) and have 
attempted to erect the edifice of Morality on the external 
principle of ‘Universal benefit* (sariKibhuta-hitaX or ‘the greatest 
good of the greatest number’, is due to the fact that their 
opinion regarding the construction of the Body and the Cosmos 
is different from the ancient opinions. When this has been 
thus proved by me, those who do not accept these new-fangled 
opinions, and wish to give deep consideration to such questions 
as Who am I T ; *What is the thing known as the universe?”; 
“How do I perceive this universe ?*’; “la the external world 
independent of me, or not?”; “If so, what is the fundamental 
element at the root of it ? *; ‘ What is the relationship between 
that Element and myself? ; “Why should one man aaorifioe 
his life for the sake of another?” ; “If it is true, according to 
the rule, whatever has come into existence, is sure to die*, that 
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tfie world on which we live along with all created beings i& 
sometime or other going to be destroyed, why should we 
destroy our own happiness for the sake of future mortal 
generations or, those persons again who are not satisfied 
with the solution, that philanthropy and other mental 
tendencies are the inherent tendencies of the visible, non- 
permanent, world of Action, and who wish to go to the root of 
these tendencies, cannot but turn to the eternal philosophy of 
the Absolute Self. And that is why Green has started his 
book on Ethics with the doctrine that the Atman which 
comes to Know the perceptible world, must be different from 
that perceptible world; and that is also why Kant has first 
dealt with Pure Reason and then written his Critique of Prac¬ 
tical Reason or of Ethics. Although the statement that man 
is born for the happiness of himself or of many, may appear 
tempting at first sight, it is not really correct. If one considers 
for a moment whether those noble souls, who are prepared to 
sacrifice their lives only for the sake of Truth, do so only 
with the motive that future generations should have more 
and more of physical happiness, one is forced to admit that 
man must be having something as his highest ideal in this 
world, which (ideal) is more important than the transient 
material happiness of himself or of others. Which is that ideal ? 
Those who have Realised the permanent, eternal, Element 
in the shape of the Atman, which is clothed in the Name-d 
and Form-ed, that is, visible, though perishable. Appearance 
of the Body and the Cosmos, by personal Realisation, 
reply to this question by saying that the first duty of every 
intelligent person in this world is to Realise the eternal, 
superior, pure, immortal, and all-pervasive form of his own 
Atman, and to be merged in it. That man, who has in this 
way Realised the IJ nity of the Atman pervading all created 
things, and every atom of whose body and organs is saturated 
with this Knowledge, does not stop to contemplate on the 
question whether the world is or is not transient, but automati¬ 
cally takes to the work of universal benefit, und becomes the 
protagonist of Truth. Because, he has fully Realised the true 
nature of the Eternal Truth, which is untouched by past» 
present, or future. This metaphysically perfect state of a man 
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is the original source of all rules of Morality; and this what 
is known in Vedanta as ‘Release’ {mok§a). Whatever system 
of Morality is taken, it cannot be independent of this ultimate 
ideal; and, therefore, in expounding Ethics or the Karma-Yoga, 
one cannot hut surrender oneself to this principle. The desire 
for universal welfare is only a tangible form of the intangible 
fundamental principle of the Unity of the Atman in all created 
things; and the qualityful Paramesvara, and the visible world, 
are nothing but visible forms of the imperceptible, all-pervasive, 
Atman, which is embodied in all created things. And not only 
is Knowledge incomplete, unless one has gone beyond these 
visible forms and Realised that imperceptible form, but the 
highest ideal of every human being in this world, namely, 
reaching the ultimate perfect state of the Atman in the Body, 
is not attained unless this Kn >wledge has been acquired. Take 
the case of Morality, or oi w'oi!..lly life, or of religion, or of any 
other Science, Metaphysical R^atisation is the ultimate culmi¬ 
nation of all of them; cf: ''sarva?n kaniid.khilam partha jnhne 
'parisamapijate' (Gl. 4. 33), (i e., “O Partha, all Action whatsoever, 
ultimately culminates in Knowledge ”—Trans.); and as our 
Path of Devotion is based on this principle, the doctrine, 
‘the principle of Equability of Reason, which comes into 
existence as a result of Realisation, is the root of good conduct 
{sadacaraxta) and of Release*, remains unchanged even in the 
Path of Devotion. The only important ohiection against thi» 
principle, established by Vedanta philosophy, is th(> belief 
of some Vedantists, that it is absolutely essential to abaiWvu 
all Action after one has come to the stngc of Realisation 
And therefore, the Gita has, after showing that there is no 
conflict between Knowledge and Action, expatiated on the 
Karma-Yoga doctrine that Jnanins must, notwithstanding that 
they have destroyed Desire, pj^rform all Actions, purely as 
duties, for universal :»iul with tho ?r,5tr*tion of 

dedicating them tn tho ‘ It is t.ruo 4i>i4t tho 

advice given to Aiju ^ i i ‘up tiidvice to fight, as he has 

been sylod to figr'- • ♦ if^lh^atc all Actions to the 
PavaUivV Y i'fi ; but ib.ii • ♦ ’ inyi been given cor^r^tuntly with 
the w: K»n which tV'-* (Qi. 8. 7). All e. g, 

farm? r»». f-i^penters, h jiiyi i.g. agriculUirists. g^ain-deale^^^ 
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merchants, Brahmins, clerks, etc., must keep going their 
various activities pertaining to their respective positions in 
life, with the intention of dedicating them to the Paramesvara, 
and thereby carry out the maintenance and uplift of the world, 
in the same way as Arjuna ; and the SUMMARY of all this 
advice is that when every one in this way sticks to whatever 
profession or position in life is his by birth, with a desireless 
frame of mind, he, the doer, does not thereby commit any sin ; 
that all Actions are essentially the same; that the fault, if 
any, lies in the Reason of the doer, and not in the Action 
(Karma); and that, when a man performs all Actions after 
equabilising his Reason, he thereby only performs the worship 
of the Paramesvara, and, not having committed any sin, 
ultimately attains Release. But, those persons, who have made 
a firm determination not to enter the deep waters of the 
consideration of the Atman and the Non-Atman by 
trangressing the borders of the perishable and visible universe, 
because it is improper to do so, (especially, in these modern 
<lays), give up the high level of man*s highest ideal of 
Realising the identity of the Brahman and the Atman, and 
start the exposition of their philosophy of Ethics with the 
inconstant, if visible, Materialistic principles of ‘ the benefit of 
mankind*, or ‘ the benefit af all created things But just as 
one cannot say that a tree has become a different tree, as a 
result of one’s having lopped oft* the top of it, so also does the 
philosophy of Ethics invented by Materialistic philosophers 
not become a new philosophy, merely because it is headless or 
incomplete. Even in our India, Saihkhya philosophers, who 
do not admit the identity of the Brahman and the Atman, and 
who look upon each Purusa (Spirit) as a separate entity, have 
fixed the characteristics of the three constituents, saitva^ rajas 
and tamas, after considering which of those constituents is 
responsible for the maintenance of the world, and which, for 
the destruction of the world; and they have maintained that 
it is the duty of every man to reach the highest state of the 
iattvika constituent, and that by doing so, one attains the state 
of the TrigunatJta (beyond the three constituents), and acquires 
Release; and the same import has been conveyed, with a slight 
difference, in the seventeenth and the eighteenth chapters of 







"the GJta. * Whether you call it the ‘ highest development of 
the smtwka constituent ’ or, you call it the ‘highest expansion of 
philanthropy, or humanness ’ in Materialistic terminology, it 
is just the same. Not only have all these Materialistic 
principles been fully enunciated both in the Mahabharata and 
in the Gita, but it is clearly stated in the Mahabharata, that if 
one considers the worldly or the external use of rules of Right 
and Wrong (dharmctdharma), one sees that these moral rules are 
for the good of all created beings, that is, for universal good. 
But, instead of somehow or other getting rid of the matter like 
Materialistic philosophers, by relying merely on the Perceptible, 
and indulging in verbosity because they have no faith in the 
Imperceptible, although they realise that Materialistic 
principles are insufficient for philosophically distinguishing 
between the Duty and the Non-duty, the Blessed Lord has in the 
Gita taken the ladder of these principles right up to the funda¬ 
mental, imperceptible, and permanent Element at the root of 
the Body and Cosmos, and established a complete harmony 
between Release, Morality, and worldly life on the basis of 
philosophy ; and, therefore, it has been clearly stated in the 
beginning of the Anugita (Ma. Bha. Asva. 16. 12) that the 
principles, which have been enunciated for distinguishing 
between the Duty and the Non-duty, ultimately lead to 
Release. Those who are of the oj^inion that it is not necessary 
to harmonise the science of Release wuth Ethics, or Meta¬ 
physics with Morality, will not realise the importance of 
this exposition. But such people as are not indifferent 
about this matter, will certainly consider the argument in 
support of Karma-Yoga as superior to or more acceptable 
than the purely Materialistic exposition of the subject. As 
philosophy was not as highly developed metaphysically in 
any country in ancient times as in India, it was not possible 
that such a Metaphysical exposition of Karma-Yoga ( Right 
Action) should have been made in any country ; nor has it been 
so made. 

* The hook named, The H^ndu Sj/stam of Moral Scianca written 
by Babu Kiahorilal Sircar M. A., B. L., is of this kind, that is, it is 
based on the foundation of the three constituents, «»«ra, rajaa, and 
tarnas. 
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I have considered in the eleventh chapter above the pros and 
cons of the doctrine that, rather than abandoning Action some¬ 
time or other in this life, it is better to continue performing the 
same Actions, desirelessly and for the public welfare, cf: karma 
jyayo hy akarmaruxK' (i. e., “Action is superior to Inaction”—' 
Trans.), which has been enunciated in the Gita, notwithstanding 
that it accepts the position that worldly life is inconstant, and 
that there is more of unhappiness than happiness in such 
life(GL 9. 33). But, in comparing this Karma-Yoga of the 
Gita with the Western philosophy of Action, or our philosophy 
of Renunciation with the Western philosophy of Abandonment 
of Action {karma-tyUga), it is necessary to deal at greater length 
with this matter. The doctrine that Release cannot be 
attained, unless one goes out of this painful and insipid worldly 
life, was first brought into the Vedic religion by the writers 
of the Upanisads and the Samkhya philosophers. The prior 
Vedic religion was Energistic, that is to say, it dealt with 
ritualistic Action, But, if one considers religions other than 
the Vedic religion, it will be seen that most of them had 
accepted the Path of Renunciation from the very commence¬ 
ment. For instance, the Jain and Buddhistic religions are 
both from the very beginning in favour of Renunciation; and 
the preaching of Christ is also to the same effect. The 
original Christian religion heie preached the same principle 
as was preached by Buddha to his disciples, namely, r 
“abandon worldly life, live like an ascetic, and do not look at 
or speak with women” (Mahaparinibbana Sutta 5. !‘^3). Whereas 
Christ preached : “Thou shaft love thy neighbour as thyself” 
(Matthew 19. 19), St. Paul has preached “Whether there¬ 
fore, ye eat, or drink, or whatsoever ye do, do all 
to the glory of God“(l Cori. 10.31); and both these com¬ 
mandments are similar to the preaching of the Gifca, that 
all Actions should be performed by Self-Identification and 
with the idea of dedicating them to God (Gi. 6. 29 and 9. 27). 
But from that it does not follow, that the Christian religion is 
Energistic like the Gita religion; because, the ultimate ideal 
of the Christian religion is, that man should attain immortality, 
and be redeemed; and as the Christian religion has maintained 
tbfit that ideal cannot be reached without giving up one’s 
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ho£e, the original religion of Christ must be said to have been 
renunciatory. Not only did Christ himself remain unmarried 
till he end of his life, but when a young man came and said 
to Him. I have frorn my youth up followed all such command¬ 
ments as Honour thy father and thy mother’, ‘Love thy 
neighbour as thyself ’ etc.; what good thing shall I do, that I 
may have eternal life ?*. Christ gave him the plain answer: “ If 
thou wilt be perfect, go and sell that thou hast, and give to the 
poor, and thou Shalt have treasure in heaven; and come and 
follow me (Matthew, 19. 16-30 and Mark, 10. 21-31) • and 

immediately afterwards He turned to His disciples and Lid: 

It IS easier for a camel to go through the eye of a needle, than 
for a rich man to enter into the kingdom of God ” One may 
safely say that this is only a copy of the advice given by 

m ^ w = “ <^r>iTtatvasya tu nnsasti i>ittena ” 

(Br. . 4. 2), i.e. if you have money, you need not entertain 
any hope of obtaining immortality Christ has nowhere 
preached what has been preached by the Gita, namely, that for 
obtaining immortality, it is not necessary to give up worldly 
life, and that it is enough if all Actions in such life are 
performed desirelessly. On the other hand, whereas Christ has 
preached that, as there is a permanent conflict between worldly 
wealth and God (cf : “ Ye cannot serve God and Mammon ’’ 
Matthew 6. 24), therefore, “ if any man come to me, and 
hate not his father, and mother, and wife and children, 
and brethren, and sisters, yea, and his own life also.' 
he cannot be my disciple” (Luke 14. 26), St. Paul, the 
disciple of Christ has preached that: “It is good for a man 
not to touch a woman” (I. Cori. 7. 1). In the same way. I have 
shown above the similarity between the statement in the 
Brhadaranyakopani?ad (Br 4 4.22) th^t^kimprajayZi karisynmo 
ye^am no yam ntmd, yam lokal}. , (i. e., “as we see that the whole 
world is nothing but our Atman, why should we have anv 
(other) generation?”; see p. 433, Vol. I sitpra-Trans.), and 
the following words uttered by Christ: “'Who is my mother ? 
and who * are my brethern ? For whosoever shall do the will of 
* This IB the standing advice of those who advocate 'th7"Puih 
of RennnciatioD. The words ><Aa u Bnta ka> U putvaty” (i. e. “what, 
is thy wife ? what is thy son V - Trans.) uttered by Samkaraearya 
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my Father, which is in heaven, the same is my brother, and 
sister, and mother** (Matthew, 12. 46-50). It follows from 
these statements in the Bible itself, that the Christian religion, 
like the Jainism or Buddhism, originally advocated the 
giving up of worldly life, that is, supported Renunciation; 
and if one considers the ancient history of the Christian 
religion, it is seen that consistently with the preaching of the 
Lord Christ to his disciples that: “Provide neither gold, nor 
silver, nor brass, in your purses”, the earliest of Christian 
preachers used to live in a state of Renunciation. * The 
practice of Christian preachers or of followers of Christ, of 
taking up the state of householders and leading a family life, 
is the result of the reform which came afterwards; that was 
not the original Christian religion. Even in these days, people 
like Schopenhauer maintain that worldly life is full of pain, 
and on that account discardable; and I have mentioned 
before that the question whether it was better to spend 
ones life in philosophical contemplation, or to spend 
it in diplomatic activity for public welfare, had arisen 
in Greece in ancient times. In short, this Western 
philosophy of the Abandonment of Action and our 
philosophy of Renunciation are to a great extent similar to 


are well known *, and there is a statement in the Biiddhacarita (Life 
of Buddha) by Asvaghosa (6. 45) that Buddha had said : ^'kvaham 
mTituI} kva sa mama^^ (i. e., ^^what am I to my mother^ what is she 
to me ? —Trans.) 

♦ See Paulsen's Systsm of Ethics (Eng. trans) Book. I, Chap. 2 
and 3 ; esp. pp. 89-97. ‘‘The new (Christian) converts seemed to 
runouDco their family and country...their gloomy and austere 
a»pe:)t, their abhorrence of the common business and pleasures of 
lifoj and their frequent predictions of impending calamities 
inspired the pagans with the apprehension of some danger which 
would arise from the new sect'*. Historian's History of the Worlds 
Vol. VI. p. 318. The German poet Goethe has, in his poem Faust 
said : Thou shalt renounce j that is the eternal song which rings 
iu everyone’s ears ; which our whole life long, every hour is 
hoarsely Binging to us” (JPaust. Part I lines 1195-1108). I can 
quote many other authorities in support of the position that the 
original Christian religion was renunciatory. 
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each other; and one may safely say that the Western method 
of supporting that philosophy is the same as the Eastern 
method. But, as the reasons given by Western philosophers 
for proving that the Path of Action is better than that of 
Abandonment of Action are different from the reasons adduced 
in the Gita for following Energism, this difference must be 
mentioned here. The supporters of the Western Materialistic 
Path of Action say, that we must look upon the greatest good 
of the greatest number or of all the beings in the world—that 
is, their Material happiness-as the highest ideal in this world, 
and that it is the duty of everybody, while working for the 
happiness of everybody else, to also become engrossed in the 
same happiness ; and for supporting this position, many of the 
philosophers say, that there is more of happiness than of 
unhappiness in life. From this point of view, one has to say 
that the followers of the Western Path of Action are such as 
“ take part in the worldly life in the hope of obtaining 
happiness , and that those who follow the Western Path of 
Abandonment of Action are “ tired of worldly life ” ; and for 
this reason,^ they are respectively called ‘ Optimists ’ and 
‘ Pessimists But the two paths mentioned in the Bhagavad- 
gita are different from these paths. By being induced to take 
part in worldly life by the enticement of physical material 
pleasure, whether one’s own or of other people, the sStlvika 
mental frame in the shape of Equability of Reason suffers to a 
certain extent at least. The GUI, therefore, says that (a) whether 
worldly life is productive of happiness or of unhappiness, 
if one cannot give up worldly affairs even if one wants to do 
so, there is no sense in considering whether they produce 
happiness or unhappiness; that (b) whether there is happiness 
or unhappiness, one must consider_it a great good fortune 
♦James Sully Las in hia book called deacribed the 

two paths of Optimiats and Pesaimiats. Out of these ' Optimist' 
means ‘ enthuaiaatioand ‘ Pesaimiat' moana < tired of life’; and 
I have mentioned in a previous note (ace p. 420 sujjra), that’theae 
words are synonymous with the words ‘Yoga’ and ‘ Sfinjkhya ’ 
used in the Gita ; and the same idea is explained above in detail. 
There is a third path who ‘ desire to prevent unhappiness and 
Sully has described this path as ‘ Mellioriam 
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tlaat one has got a human birth; and that (c) it is the duty of 
overy human being to (i) suffer whatever fate befalls him 
in the inevitable activity of this world of Action, without 
allowing his heart to be discouraged, and with an equable 
frame of mind, as described in the words, ^^duhkyesv aniidvigna- 
manah sukhesu vigatahsprhah'* (Gi. 2. 56.), (i. e., “with an 
undejected mind in the midst of unhappiness, and being free 
from desire in the midst of pleasures”—Trans.), and to 
(ii) go on performing life-long whatever portion of Action has 
fallen on one’s shoulders, for the maintenance of the world, 
according to one’s status in life, consistently with the injuctions 
of the Sastras, and not for this purpose or that purpose, but 
desirelessly. In the times of the Gita, the arrangement of 
the four castes was in full swing; and that is why it is stated 
in the Gita that different social duties are allocated to different 
persons according to the arrangement of the four castes; and 
it is shown in the eighteenth chapter how these differences 
arise according to the divisions of the constituents and of 
Karma (Gi. 18. 41-44). But, one must not, on that account^ 
draw the conclusion that the principles of Ethics enunciated 
in the Giti apply only to the arrangement of the four castes. 
The writer of the Mahabharata was fully alive to the fact 
that the compass of the principles of Ethics like, Non-Violence 
( ahiinsa) etc., is not restricted to the four castes, and that these 
principles ordinarily apply to the whole of mankind. It is, 
therefore, clearly stated in the Bharata, that the maintenance of 
the Non-Aryans, who were outside the four castes who observed 
these principles, must be made by the king according to these 
general Ethical principles (San. 65. 12.-22); and instead of 
making the exposition of principles of Ethics depend on any 
particular arrangement of society, such as the arrangement of 
the four castes, the Gita has based it on universal Metaphysical 
philosophy. The chief conclusion of the Ethics of the Gita is, 
that one must parforin all one’s duties according to the 
Sastras, desirelessly, and by Self-Identification; and this 
applies equally well to all persons in all countries. But, 
although tiiis universal principle of Ethics of a Self-Identify¬ 
ing vision and of Desireless. Action is thus established, it is 
also necessary to give some explanation of how those Actions, 
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;fOj^uoh that principle has to be applied, fall to the IoVot 
niferent persons in this world. The arrangement of the four 
castes has, therefore, been mentioned in the Gita, as it was the 
most simple and natural illustration, which applied to the 
circumstances of that particular age; and the arrangement of 
society in those days has been concisely explained in the Gita 
according to the division of 'constituents of Matter’ {gum), 
and Action. But this is^ not the principle idea of the Gita ; and 
it must be borne in mind that the comprehensive doctrine of 
the Gita is that, even where this arrangement of four castes is 
not m vogue, or is not rigorously observed, a human being 
comes into existence to perform whatever duties come to his 
share, for the maintenance of society, according to the arrange¬ 
ment of society which may then be in vogue, as duties, 
desirelessly, courageously, and enthusiastically, for the public 
good, and not for the enjoyment of pleasure ; and the opinion 
advanced by some that the Ethics expounded in the Gita is 
based on the arrangement of the four castes is not correct 
The Gita says that whether the society is a Hindu society or 
a non-Hindu society, whether it is an ancient society or a 
modern society, whether it is an Eastern society or a Western 
society, if the arrangement of the four castes applies to that 
society, then according to that arrangement, and if it does not 
‘ipply. then according to any other arrangement of society 
which may be applicable to it, that duty which has fallen on 
one’s shoulders or which, being possible, may have been taken 
up by one as a duty, of one’s own choice, becomes a moral 
duty ; and giving up these moral duties, and, on the spur of the 
moment, taking up that which is proper for some one else, on 
some pretext or other, is wrong from the point of view of 
Morality, as also from the point of view of public good. This 
is what is meant by the statement in the Gita : “ scadharme 
n 'dhamm sreyah paradharmo Uiayaoahah ” (Gl. 3. 35), i. e.. “even 
if one has to die in the performance of those duties which are 
one’s own, that is meritorious; but, taking up the duties 
{dfiarmn) of another person is dangerous’’;'and,it is well-know,! 
in the Maharashtra that R ama Khastrihuva said to the elder 
Madhavrao Peshva, who was a Brahmin by caste, and who 
had taken up the career ol a soldier having regard to the 
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•:3i^fr6umstances prevailing at the time, that: “ by your not 
wasting time in prayer and worship, but spending it for 
protecting society by taking, up the career of a soldier, you 
will acquire happiness in this life and in the next’\ The 
chief object of the Gita is not to show what would be the 
proper arrangement for the maintenance of society. The 
summary of the Gita religion is that, whatever the arrange¬ 
ment of society may be, one should enthusiastically perform 
all the duties which have come to one’s share, according to 
one s status in life, and acquire the benefit of the Atman in the 
shape of the happiness of all created things. It is true that 
the Actions, which the Sthitaprajna of the Gits, performs by 
way of duties, are naturally productive of public good. But, 
the Sthitaprajna of the Gita does not entertain the egotistical 
feeling that I am by ‘MY’ actions causing public good ; and, 
as Equability of Reason has become an inherent nature with 
him, all the Actions which are performed by him, purely as 
duties, according to whatever arrangement of society may be 
in vogue at any particular time, are naturally productive of 
public good. The modern Western moral philosopher, on the 
other hand considers worldly life as an embodiment of happi¬ 
ness, and bespeaks the performance of Actions which produce 
public good in order to enable everybody to obtain this happiness 
of worldly life: this is the important difference between the 
Karma-Yoga of the Gita and the W^estern Materialistic Path 
of Action. 


Nevertheless, it is not that all modern Western philo¬ 
sophers subscribing to the Path of Action, consider worldly 
life as productive of happiness. There is also a class of 
Karma-Yogins in the West like Schopenhauer, who, while 
admitting that worldly life is principally full of unhappiness, 
maintain, that one should not give up worldly life, but should 
try as much as possible to reduce the unhappiness of others* 
since it is the duty of a wise man to reduce this general 
unhappiness as much as possible; or who desire ‘to reduce 
unhappiness . And there is a great deal of similarity between 
this path and the Karma-Yoga of the Gita. Where it is 
stated in the Mahabharata that: siikhad bahiUaram duhkham 
jnitc. naira sainmyah \ i. e., “in worldly life, unhappiness* 
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la' proportionately greater than happiness”, it is also stated 
by Manu to Brhaspati and by Narada to Suka that:- 

7i(x sJcczh socitujiz ciTltctfi t 

asocan pratikurvUa yadi pasyed upakramam ii 


(SSn. 205. 5 and 330. 15), 


that is, it is not proper to lament about that unhappiness 
which is universal; instead of lamenting about the matter, 
one (theJnanin) should use such means as occur to hin> 
for obviating that unhappiness”. From this it becomes quite 
clear, that even the writer of the Mahabharata had accepted 
the doctrine that, although worldly life is full of unhappiness, 
the wise man should busy himself with reducing such 
universal unhappiness. But, this is not what the Gita is 
trying to preach. There must still be a considerable amount 
of improvement in the Western Karma-Yoga which attempts 
to reduce unhappiness, before it can come to the level of 
the Karma-Yoga in the Gita, which gives greater importance 
to the happiness resulting from Self-Identification, than to 
mere Material happiness, and which preaches that all worldlv 
affairs should be carried on, while experiencing this happiness 
born of Self-Identification, merely because they are duties 
and without entertaining the rSjasa pride that, ‘“k ’ (the doer) 
am performing Action with the idea of reducing the unhappi¬ 
ness of others”. Western philosophers are always more or 
less engulfed in the idea that Material happiness, whether of 
oneself or of others, is the true highest ideal of man in this 
world— whether that ideal is reached by increasing the means 
of happiness or by reducing unhappiness—it is not possible to 
find in their philosophy, the desireless Karma-Yoga of the 
Gita, which looks upon worldly life as inevitable, although it 
might be productive of unhappiness, and preaches Action for 
universal good {loka-samgraha ). It ig true that all these 
persons follow the Path of Action; but it is easy to see the 
difference between the two, even from the point of view of 
Pure Morality, namely, that the Western Energism desires 
happiness or desires the obviation of unhappiness, that is to 
say, in either case, desires something, and is sakhma (based on 
Desire), whereas the Karma-Yoga of the Gita is always 
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inaifferent about the Fruit of Action—or, if the same meaning 
is conveyed in other words, the Karma-Yoga of the Gita is 
sUttvika and the Karma-Yoga of the West is rajasa ( Gi. 18. 
23 and 24). 

The Energistic path, or the Path of Karma-Yoga based on 
Spiritual Knowledge, of continually performing all worldly 
affairs as pure duties with the idea of dedicating them to the 
Paramesvara, and thereby making a sacrifice to, or worshipping 
lifelong, the Paramesvara, which has been preached by the 
Gita, is known as the ‘ BhSgavata religion The essence of 
this path is contained in the words: “ sve sve karmaixy abhiratah 
samsiddhim labhate narah ” (Gl. 18. 45). This doctrine has been 
propounded in the Vana-parva in the story of the Brahmin 
and the hunter (Vana. 208), and in the Santi-parva in the 
conversation between the merchant Tuladhara and Jajali 
(San. 261) in the MahabhSrata, and even in the Manu-Smrti, 
after the enunciation of the path to be followed by ascetics, it 
io slated that this Karma-Yoga of the Vedantist ascetic {veda^ 
safnnyUsilca) should also be followed, and that it will lead to 
Release ( Manu. 6. 96, 97 ). It becomes clear from the word 
^ veda-samwjaslka * (Vedantist ascetic), as also from the 
descriptions to be found in the Veda-Sarhhitas and in the 
Brahmanas, that this path had been in vogue in our India 
from times immemorial. Nay, if it were otherwise, our country 
would never have reached that prosperity, which it had; for, 
it is clear that in any country whatsoever, the persons who 
wield the destinies of the country must be supporters of the 
Path of Action. But the important point of our Karma-Yoga 
is tliat even such nation-builders must, without giving up the 
Knowledge of the Brahman, keep Action inter-linked with it; 
and, as has been stated above, this path came to be called the 
* Bhagavata religion, * because the Blessed Lord Bhagavan 
enunciated this path logically, and emphasised it, and gave it 
wide circulation. On the other hand, it becomes quite clear 
from the Upanisads that some Jn^nins were inherently 
inclined from the very beginning towards the Path of 
Samnyasa; or at any rate, that after going through the state of 
a house^holder in the beginning, they, towards the end of their 
lives, used to conceive the desire of taking up Asceticism, 
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wEether they actually took it up or not. Therefore, it cannot 
also be said that the Path of Renunciation (srtW?jy5so) was 
something new. But, there is no doubt that, although both 
these paths were in this way in vogue in India since ancient 
times, on account of diversity of human nature, yet. in the 
times of the Vedas, the path of Ritualistic Action of the 
Mimaihsa school was more in favour ; and that in the times of 
the Kauravas and the PSndavas, the Karma-Yoga had to a 
great extent put the Path of Renunciation into shade. 
Because, our religious treatises have clearly said that in the 
Kali-yuga, that is, after the date of the Kauravas and the 
Pandavas, the Path of Renunciation was prohibited; and in 
as much as every religion is prma/aae a sign of whatever is 
-customary at that time, according to the rule, '^adlraprahhavo 
dharma}}' (i. e., “Morality springs from custom”—Trans.), (Ma. 
BhA Anu. 149, 137; Manu. 1. 108), it is quite clear that the 
Path of Renunciation (samnyUsa) must have lost ground as a 
custom long before the writers of the religious Sastras enun¬ 
ciated this prohibitory rule The question now naturally 
arises as to why this Karma-Yoga based on Spiritual Know¬ 
ledge, which was at one time in full swing, started its 
decadence, if it was in this way predominant in the beginning 
and matters had come to the stage of considering the Path of 
Renunciation as objectionable in the Kali-yuga; and why the 
opinion has gained ground even in the Path of Devotion, that 
the Path of Renunciation alone was superior. Some persons 
say that this difference was brought about by the first 
Samkaracarya. But if one considers history, it will be seen 
that this idea is not correct. As has been stated by me 
already in the first chapter, the teachings of the school of 
Samkaracarya fall into two divisions, (1) Knowledge or 
Realisation of Non-Duality based on the doctrine of Mayfi 
‘(Illusion), and (^) the Path of the Renunciation of Action. 
Out of these two, although the Upanisads have advocated 
Renunciation along with the Realisation of the Non-Dual 
Brahman, yet, as this inter-relation between the two is not of 
a permanent nature, it does not follow from the acceptance of 

♦ See the qm>tation3 given above in tho foot-uote to p. 476^ 
Voh I of this bonk. 
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the Non-Dualistic Vedanta, that one must also accept the 
doctrine of Renunciation. For instance, not only were 
Janaka and others, who had fully learnt the Non-Dualistic 
Vedanta from Yajhavalkya and others, followers of the Path 
of Action, but even the Gita has advocated the Path of Action 
based on Spiritual Knowledge, instead of advocating the Path 
of Renunciation, although it has adopted the doctrine of the 
Realisation of the Non-Dual Brahman from the Upanisads. 
Therefore, it must be first borne in mind that the accusation 
against the School of Samkaracarya that it encouragedi 
Renunciation, does not apply to the Non-Dualistic basis of 
that cult, but may probabely be ranged against the doctrine of 
Renunciation included in the cult. Although this Path of 
Renunciation was not something new which had been invented 
by Sri SamkarS-Cflrya, yet, it is true that he removed the 
inferiority which had become attached to it, as it had beea 
included among the things prohibited in the Kali-yuga. But, 
if the Path of Renunciation had not acquired favour with 
people before the date of SamkarScarya for some other reason, 
it is doubtful whether his advocacy of Renunciation would 
have gained as much ground as it hid. Christ has said that 
when one cheek has been slapped, one should proffer the other 
cheek also for being slapped (Luke. 6. 29). But if one considers 
how many followers of thi position are to be found among' 
the European kingdoms, it will be seen that something does 
not come into vogue merely because a religious preacher has 
praised it, but that there are at first some other substantial 
reasons why the minds of people are attracted towards it, and; 
why there is thereafter a change in the public customs, and a 
sympathetic change in the religious rules. This is what is 
meant by the saying in the Smrtis that ‘Custom is the root of 
law or religion’. Schopenhauer sponsored the Path of Renun¬ 
ciation in Germany in the last century ; but we find that that 
seed has not even yet taken root in that country; and Nietzsche 
has found greater favour there than Schopenhauer; and even 
if we turn to ladia, we find that although the Path of 
Samnyasa was alre ady in vogue in the times of the Vedas long 
before Samkaracarya, it had never put the Karma-Yoga into 
the shade. It is true that there are directions in the Smrtia 
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one should renounce the world towards the end of life. 

But they too have not done away with Action in the previous 

‘ }i although the works of Sarhkaraoarya 

advocate abandonment of Aotion, yet his own life bears 
teatlmony to the fact that he had n/ I- ii lite bears 

orrcn < 3 om„ - • r • °° objectiou to Juanins, or 

evenSemnyasins, performing the Action of universal welfare 

v e. g., for establishing 

religion ( Ve. Su. Sam BhA 3. 3. 32 ). If the teaching of 

Samkaracarya based on the Smrtis had been responsible for the 
predominance of the Path of Renunciation. Ramanuj5c5rya. 

^^ho belongs to the modern Bhagavata school, would have had 

no reason to give an interior position to the Karma-Yoga in 

"""v Vi SamkaraeSrya. 

But. If the Karma-Yoga which nad once been very powerful. 

has been put into shade even by the renunciatory Path of 
Devotion Included in the Bhagavata cult, one must say that 
4here must have been some other reasons for its having thus 
lost ground which apply equally to all countries or all cults. 

In my opinion the first and the most important of these 
reasons was the growth and the development of the Jain and 
the Buddhistic religions; and as both these religions had 
opened the door of Renunciation to all the castes, the Path of 
Renunciation has gained ground even with the warrior 
iki^riya) class from the date %^en these two religions came 
into vogue. But although Buddha had in the beginning 
preached the inactive Path of Renunciation, yet, soon 
thereafter, there was a reform in the Buddhistic religion 
consistent with the Karma-Yoga of the Gita, by it being 
preached that Buddhistic ascetics should not remain in the 
woods in solitude, like rhinoceroses, but should continually 
exert themselves for the propagation of religion and for public 

proves to us that as a 

resu t of this reform societies of energetic Buddhistic ascetics 

ireadi^ Tibet in the North, Burma. China, and Japan in the 
East. Ceylon m the South, and Turkestan and the adjoining 
European countries like Greece, etc., in the West. The 

TTino*""’ Buddhistic religions were born 

about 600 to lOO years before the SalivShana era, whereas 
SamkarScarya was born about 600 year after that era. As the 
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eminence of the societies of Buddhistic ascetics,, working in 
the propagation of religion, was before the public eyes in the 
intervening period, there arose a kind of liking or respect for 
the life of an ascetic in the public mind, long before 
Sarhkaracarya was born; and although Sarhkaracarya had 
refuted the Jain and the Buddhistic doctrines, yet, he gave a 
Vedic turn to the respect which reigned in the public mind for 
the life of an ascetic, and brought into existence Vedic ascetics 
for the establishment of the Vedic religion, instead of the 
Buddhistic religion, who were as active and energetic as the 
Buddhist ascetics. It is true that these (Vedic) Sarhnydsins 
led the lives of celibates, and used to wear clothes and carry 
a staff, which were the emblems of Renunciation ; yet, they» 
like their spiritual preceptor, continued the work of establish¬ 
ing the Vedic religion. Seeing in this way, that Sarhkaracarya 
had established an institution similar to the Buddhist societies 
of ascetics, a doubt may even at that time have arisen as to 
whether there was any difference between the teachings of 
Srimat Samkar&cSrya and the Buddhistic teachings; and 
possibly Samkaracarya has on that account said in his 
commentary on the Chandogyopanisad that: “ Buddhistic and 
Sarhkhya asceticism is outside the purview of the Vedas and 
false; and as the Path of Renunciation enunciated by me is 
consistent with the Vedic religion, it is true” (Chdn. Sam. Bha. 2. 
23. 1), in order to clear that doubt. Whatever may be the case, 
there is no doubt that Asceticism was first introduced in the 
Kaliyuga by the Buddhist and Jain teachers. It ic, however, 
quite clear from history that even the Buddhist ascetics later on 
performed Action for spreading religion or for public good and 
that the societies of Vedic ascetics, brought into existence by 
Samkaracarya for defeating the Buddhistic ascetics, also 
did not abandon Action altogether, but Te*“establiBhed the Vedic 
religion by their activities. But soon after that, our country 
began to be invaded by Mahomedans ; and as the Ksatriya 
filers, who were maintaining and protecting the country by 
their prowess against foreign invasions, and also simul¬ 
taneously, the prowess of our country, began to die out during 
the Mahomedan 7 '^giTne, the original one-sided opinion that the 
path of sitting idle, taking the name of God ( saying ‘ Hari *, 
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*^ari ’) was the only proper way out of the two paths of 
Renunciation and Energism, must have become more and more 
acceptable to people for leading their worldly lives, as it was 
more in keeping with the particular external circumstances 
then prevailing. That state of things did not prevail before^ 
is apparent from the following stanza adopted in the Sudra 
KaraalSkara from Visnu-PurSna namely :— 

apaliaya nijam karma kr^a krsrieti vMinah [ 

te barer dvesiiiah papUl} dharmartham janina yad dhareh ii" 


that is, “those who give up the duties which are theirs (accord¬ 
ing to their religion) and (simply) sit saying ‘Hari’, ‘Hari,’, are 
really enemies of Hari, and sinners ; because, even Hari has 
taken birth for protecting religion”. Really speaking, such 
persons do not belong either to the fold of Sarhnyasins or of 
Karma-Yogins ; because, they do not give up worldly affairs as 
a result of Spiritual Knowledge and intense apathy towards 
the world, as is done by Samnyasins ; nor do they desirelessly 
perform the duties which have fallen on them as a result of 
the injunctions of the Sastras like Karma-Yogins, while they 
take part in worldly affairs. Therefore, these nominal 
Sarhnyasins must be classified under a third category, which 
has not been mentioned in the Gita. When people acquire 
this neutral mentality from any cause whatsoever, Religion 
cannot but ultimately be destroyed. This very state of things 
was responsible for the Parsi religion being thrown out of 
Iran, and the Vedic religion in India was also on the point of 
being ^'samulam ca vinasyati" (i. e., “destroyed root and branch” 
—^Trans.) for the same reason; but the recrudescence of the 
Bhagavata religion enunciated in the Gita along with 
Vedanta after the fall of Buddhism, prevented this evil 
consequence from manifesting itself in our country. A few 
years before the Hindu dynasty of Daulatabad was destroyed 
by Mahomedans, Jfiineswara Maharaj, by our good fortune, 
gave “ a native clothin^’^^ the Bhagavadgita, and brought 
* I have not come across this stanza in the edition of the 
Vi^nu-Purana published in Bombay. Yet, as it has been adopted 
by an honest writer like Kamalakara Bhatta, I cannot say that it 
is without authority. 
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about an “ over-flow of the knowledge of the Brahman” pro¬ 
pounded by the Gita into the Maharashfcriya provinces; and 
about the same time, other saints were preaching the Path of 
Devotion mentioned in the GitS, in other provinces. As the 
illustrious teaching of the Gita, which looked equably towards 
Mahomedans, Brahmins, and people of lower castes etc., and 
which was based on Knowledge, was being preached on all 
sides simultaneously, although in the shape of Devotion 
combined with Renunciation, not only was the danger of the 
Hindu religion being totally obliterated averted, but it began 
to gain some kind of influence on the bigoted Mahomedan reli¬ 
gion, and to enter Mahomedan saints like Kabira and others ; 
and about the same time, Shabzada Dara, the elder brother of 
Aurangazeb, got the Upanisads translated into Urdu under his 
own supervision. If the Vedic Path of Devotion had been based 
on the pure ritualistic basis of Religious Faith, without being 
connected with Spiritual Knowledge, it is doubtful whether it 
would have retained this strength. But as this modern revival 
of the Bhagavata religion took place during the Mahomedan 
regime, it also w'as more or less devotional, that is, one-sided ; 
and the Karma-Yoga of the original BhSgavata religion, which 
had once lost its independent importance, did not regain it; 
and the saints, philosophers and preceptors of this period 
began to say that Karma-Yoga was only a part of the 
Path of Devotion, instead of saying that it was a part of or a 
means in the Path of Renunciation. I think that the only 
exception to this then prevalent opinion is the works of Sri 
Samartha Ramadasa Svami; and any one who wishes to see 
the true glory of the Path of Action, in pure and inspired 
Marathi language, must study the D^sabodha of Sri Samartha 
Ramadasa, and especially the latter portion of it. Sivaji 
Maharaj was blessed by the advice of Sri Samartha Ramadasa; 
and later on, when the riopessity of explaining the elements 
of the Karma-Yoga was l)eing felt in the time of the 
Marathas, prose translattons were made of the Mahabharata, 
and not of the SS-ndilya-Sutras or of the commentary of the 
Brahraa-Sutras, and they began to be studied in the form of 
bakhars ”. These translations are still kept in the library at 
Tanjore. If this course had been carried on further without 
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interruption, one-sided commentaries on the Gita would 
have been left in the back-ground, and the fact that the 
essence of Ethics and Morality in the Mahabharata has been 
described in the Karma-Yoga of the GitS., would certainly 
have been realised by people. But, by our misfortune, this 
revival of the Karma-Yoga was not long-lived. 

This, however, is not the place to describe the religious 
history of India. My readers will have realised from the 
brief and succinct statement made above, that the religion 
propounded in the Gita contains some sort of life, brilliance, 
and power; and that this power was not lost in spite of the 
tact, that there was an intermediate fortuitous revival of the 
bamnyasa religion. The root meaning of the word ‘ dliaritui ’ 
(morality) is “ dhdravm dharmab" (i.e., “Morality is that 
which upholds”— Trans.); and it ordinarily falls into the 
two divisions, (I) ‘ dealing with life after death ’ (jjaralaukika) 
and (2) dealing with worldly life * (vySvaMrika), or (1) the 
philosophy of Release {.mok^-dharma), and (2) Ethics {nili- 
d^ma), as has been stated by me in the third chapter. 
Whether you take the Vedic religion, or Buddhism, or the 
Christian religion, the principal object of each of them is that 
the^ world should be maintained and that man should 
ultimately attain Release; and therefore, each of these 
religions deals to some extent or other with worldly notions of 
Right and Wrong, simultaneously with the philosophy of 
Release. Nay, we may even say that in ancient times, no 
difference used to be made between the philosophy of Release 
and worldly Morality; because, every one then fully believed 
that in order to obtain a proper state after death, one’s conduct 
m this world must also be pure. Not only was it so, but 
people used to believe that there is one and the same founda¬ 
tion for happiness after death as for happiness during life. 
But, as a result of the growth of the Material sciences, this 
belief has now lost ground in the Western countries, and 
people have begun (i) to consider whether Morality, that is, 
those rules by which the world is maintained, can or cannot bo 
based on something other than the philosophy of Release, and 
(ill to base Sociology on a Materialistic, that is to say, a 
visible or perceptible foundation. But, how will all the needs of 
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human beings be satisfied by that which is only perceptible 
Even the class-denoting words, ‘ tree \ * man *, etc., carry an 
imperceptible idea. It is true that a mango-tree or a rose-tree 
are specific objects which are visible; but the common noun 
‘ tree ' does not specify any visible or perceptible object > and 
all our activities are of the same nature. From this it follows, 
that in order that the idea of the Imperceptible should come 
into the mind, it is necessary to have some percetible object 
before the eyes. But, it is equally true that the Percetible is not 
the final stage, and that we cannot take a single step forward 
or complete even a single sentence without the support of 
the Impercetible. Therefore, if one abandons the imperceptible 
idea of the Parabrahman in the shape of the Identity of the 
Atman in all created beings, which is taken as a foundation 
for Ethics from the point of view of Metaphysics, it still 
becomes necessary to worship as a God, “ the whole of 
mankind, ” which is a non-visible, that is, an imperceptible 
thing; and even ninety-nine per cent Materialistic philosophers 
have now begun to earnestly preach that we should include in 
mankind all the past and future generations, in order to satisfy 
the natural desire of human beings for immortality ; and that 
worshipping wholly, solely, and lovingly this magnified God, 
or spending one’s whole life in the service of it (mankind), or 
sacrificing one’s selfish interests for it, is the highest duty of 
every body in this world. This is the summary of the doctrines 
preached by the French philosopher Comte, and this religion has 
been given by him the pretty name of “Religion of the entire 
mankind” or shortly “Religion of tiumanity”. ^ The same is 
the case with the modern German philosopher Nietzsche. This 
philosopher has, in the nineteenth century of the Christian era, 
definitely proclaimed that “God is dead”; and he says that 
Metaphysics is all bosh. Nevertheless, after admitting the 
doctrines of Causality and of Re-incarnation from the 
Materiaview, he has admitted in all his books, 
^ Comte has iju***^^ doctrine the Religion of Humanity^*; 
and the whole of i* * tpoundod in hid work A System oj 

Positive Polity four volumes). This book contains a 

clever discus?iviu of vui. -question how society can be established 
and maintained even frt^m iWe purely Materialistic point of view. 
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that performing such action as can be again performed by us 
birth after birth, and having such an arrangement of society as 
will lead to the creation in future of such a human animal as 
has all its mental faculties fully developed, and in a state- 
of complete perfection, is the duty and the highest ideal 
of man in this world. From this it will be seen, that even 
those, who do not admit the science of Metaphysics, have to- 
take something or other as the highest ideal in dealing with 
the question of Morality and Immorality, and that such ideal 
IS in one way ‘imperceptible’ (awjakta). Because, whether you 
ask people to worship the magnified deity in the shape of the- 
‘whole of mankind’, and to thereby bring about the benefit 
of the entire human kind, or you ask people to perform Action 
in such a way that at some time or other in the future a 
human being will be created which is in the most completely 
perfect state, both these ideals of the Materialistic moralists 
are invisible or imperceptible to the eyes of those for whom 
this preaching is intended. Although this preaching of Comte 
and Nietzsche may be contrary to a purely Intuitionist 
devotional religion like Christianity, which is devoid of 
philosophy, yet, all the above-mentioned Materialistic 
ideals can without any difficulty be included in the highest 
ideals of the science of Morality and Immorality, er of Ethics, 
based on the foundation of (i) the ideal of the Realisation of 
the identity of the Atman in all created beings, or of (ii) the 
state of perfection of the Karma-Yogin Sthitaprajna (one 
whose Reason has been steadied by the practice of Karma-Yoga); 
and therefore, one need not entertain the fear that this 
Materialistic philosophy will ever give a set-back to the 
Vedic religion, which is replete with the Knowledge of 
the Absolute Self. If it is necessary to look upon the highest 
ideal as imperceptible, why should it be restricted to 
‘mankind’?; and even if the ‘State of Perfection’ is to be 
considered as the highest ideal, how is that ideal better 
than the Materialistic ideal which is common both to man 
and animal ? These are the questions which now face us ; and 
when one attempts to answer these queslinns, one has 
ultimately to take shelter in the one, indes:uil>aMe, higbc^i 
Element, which is the foundation of the entire i*iaveable and 
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immoveable creation from the Metaphysical point of view. The 
Material sciences have had an unprecedented growth in modern 
times, and our knowledge of the visible world is a hundred 
times more extensive than before; and that Eastern nation which 
will fail to acquire the knowledge of those sciences, following 
the principle of measure for measure’, will undoubtedly fail 
to resist the onslaught of new civilised Western countries. 
But, however much the Material sciences may grow, the 
inherent tendency of the human mind to try to understand the 
Root Cause of the universe, will never be fully satisfied by 
Materialistic explanations. The knowledge of the perceptible 
world by itself does not account for everything; and even 
evolutionists like Spencer frankly admit that there must be 
some imperceptible Substance at the root of the Name-d and 
Form-ed visible world. But, they say that as it is impossible 
to understand the characteristic features of this permanent 
and eternal Substance, no science can be based on the 
foundation of such a Substance. The German philosopher Kant 
also admits the incognoscibility of the imperceptible Substance 
at the root of the creation; yet, he is of opinion that the 
science of Ethics must be based on this incognoscible 
Substance. Schopenhauer goes further, and maintains that 
this imperceptible Substance is of the nature of Desire, and 
the English Moralist Green maintains that this Substance at 
the root of the creation has been partially incarnated in the 
human body in the shape of the Atman ; and as for the Gita, 
it clearly says that, '"iJiarnaivTirnso jivaLoke jivabliufah sanatanah" 
(Gl. 15. 7), (i. e., “parts of My eternal essence take the form of 
Life, in the world of Life (the world of Action)”—Trans.). The 
writers of the Upanisads say that this imperceptible Substance 
at the root of the universe, is permanent, one, immortal, 
independent, and of the form of the Atman, and that nothing 
more can be said about it; and it is doubtful whether human 
knowledge will ever go beyond this conclusion ; because, as 
the imperceptible Substance at the root of the world is invisible 
to the organs, that is, necessarily qualityless, this qualityless 
Substance cannot be described by any words which denote a 
•luality, or an object, or an Action; and that is whv it is called 
* ^ijneya ’ (un k nowable). But though tnis knowledge, which we 
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acquire of the imperceptible World-Substance, cannot be des¬ 
cribed to a greater extent in words, and though it may be small ta 
all appearances, yet, as it is the sum and substance of all 
human knowledge, the exposition of worldly Ethics must be 
made ^ by reference to it; and it will be apparent from the 
exposition made in the G-ItS- that there cannot be the slightest 
difficulty in the way of doing so properly. In order to properly 
understand how the thousands of activities in the world should 
be carried on—for instance, how commerce should be carried 
on, how wars should be fought out. what medicine should be 
given to a sick person and in what circumstancs. or how one 
should measure the distances of the Sun and the Moon etc.—one 
will always need the knowledge of the Name-d and Form-ed 
visible world; and in order to carry on this worldly activity 
more and more skilfully, one must undoubtedly study tha 
Material sciences deeper and deeper. But that is not the 
subject-matter of the Gita. The chief object of the Gita is to 
explain which is the most excellent state of man from tho 
Metaphysical point of view, and to decide the fundamental 
principles of Ethics as regards the Doable and the ISTot-Doablo 
on that basis. I have shown in the previous chapters that 
(i) although the Materialistic view is indifferent about Release 
which is the Metaphysical ideal, yet, that view is insufficient 
even for definitely deciding the elementary principles of 
Ethics; that (ii) that point of view cannot satisfactorily 
answer the moot questions of Freedom of Will, or the per¬ 
manence of ethical principles, or the inherent desire in the 
human mind to attain immortality ; and that (iii) one haa 
ultimately to necessarily enter into the question of the Atman 
and the Non-Atman. But the province of Metaphysics does 
not end there. And it must be borne in mind that the 
Materialistic theory of Happiness does not explain what the 
most perfect state of a human being is, as satisfactorily as it 
is explained by the science of Metaphysics, since the fuvidn- 
mental basis of Righteous Action (sadacarana) is the charige, 
which takes place in the character or the nature of a tnan, a.s a 
result of the particular Peace (su?uV) which is acquire ; ilu' 
human Atman by the continual worship and direct 
of that Immortal Substance which is at the root of the world, 
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Because, pure bodily pleasures are the ideal only of animals, 
and they can never fully satisfy the intelligence of an 
intelligent human being; and, it has already been fully 
explained in previous chapters, that Happiness and Unhappi¬ 
ness are transient, and that Duty is permanent. Looking at 
the matter from this point of view, it will be seen that (i)this 
most advanced religion of the Gita will never be found 
inferior to the purely Materialistic philosophy, which considers 
human actions from the point of view that man is only a 
superior kind of animal, since the religion relating to the life 
after death and the Ethics preached in the GitS, have both been 
explained with reference to the permanent and immortal 
World-Substance; that (ii) this our Gita religion is a 
permanent, undauntable religion; and that (iii) the Blessed 
Lord has not left the necessity for Hindus to rely on any other 
book, or religion, or opinion in this matter. Nay, the words 
'^abJuiyam vai prapto'si'*, i.e., “ Now, you have nothing to fear ” 

(Br. 4. 2. 4), which were addressed by YSjflavalkya to Janaka, 
after the entire Knowledge of the Brahman had been explained 
to him (Janaka), may literally and in several meanings, be 
applied to the religion of the Gita. 

The religion of the Gita, which is a combination of 
Spiritual Knowledge, Devotion, and Action, which is in all 
respects undauntable and comprehensive, and is further 
perfectly equable, that is, which does not maintain any 
distinction between classes, castes, countries, or any other 
distinction, but gives Release to everyone in the same j 
measure, and at the same time shows proper forbrearance 
tfjwards other religions, is thus seen to ba the sweetest and 
immortal fruit of the tree of the Vedio Religion. In the Vedic 1 

Religion, higher importance was given in the beginning 
principally to the sacrifice of wealth or of animals, that is 
to say, principally to Action in the shape of ritual; but, 
when the Knowledge expounded in the Upanisads taught [ 
later on that this ritualistic religion of the Srutis was 
inferior, Samkhya philosophy came into existence out of 
it. But as this Knowledge was unintelligible to 
ordinary people, and as it was specially inclined toward:; 
Abandonment of Action, it was not possible for ordinary people 
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to be satisfied merely by the religion of the Upanisads, or by 
the unification of the Upanisads and the Samkhva philoso¬ 
phy m the Smrtis. Therefore, the Gita religion fuses the 
Knowledge of the Brahman contained in the Upanisads, which 
IS cognoscible _only to the Intelligence, with the ‘ king of 
mysticisms’ (raja-guhja) of the worship of the Perceptible 
which IS accessible to Love, and consistently with the ancient 
tradition of ritualistic religion, it proclaims to everybody, 
though nominally to Arjuna, that, “perform lifelong vour 
several worldly duties according to your respective positions in 

due, desirelessly, for the universal good, with a Self-Identifying 

vision and enthusiastically, and thereby perpetually worship 
^e deity in the shape of the Paramatman (the Highest Atman), 
Which IS Eternal, and Which uniformly pervades the Body of 
all created things as also the Cosmos; because, therein lies 
your happiness in this world and in the next”; and on that 
account the mutual conflict between Action. Spiritual 
Knowledge (Juana), and Love (Devotion) is done away with, 
and the single Gita religion, which preaches that the whole 
^of one s life should be turned into a Sacrifice (Yajna). contains 
the essence of the entire Vedic religion. When hundreds of 
energetic noble souls and active persons were busy with the 
benefit of all created things, because they looked upon that as 
their_ duty, as a result of their having Realised this eternal 
religion, this country was blessed with the favour of the 
Paramesvara, and reached the height not only of Knowledge 
but also of prosperity; and it need not be said in so many 
worj, that when this ancient religion, which is beneficial 
in this life and in the next, lost following in our country it 
(our country) reached its present fallen state. I, therefore 
now pray to the Paramesvara, at the end of this book, that 
■there should come to birth again in this our country such 
noble and pure men as will worship the Paramesvara according 
to this equable and brilliant religion of the Gits, which 
harmonises Devotion, Spiritual Knowledge, and Energism; and 

I L Exposition of the Mystic Import fraJiasua) of the 

trita by addressing to my readers the following hymn, with a 
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' prayer that if there is any omission or excess in this book,, 
they should rectify such mistakes with an Equable vision: 

samanl va akutih samanU hrdayani vah \ 
samanam astu vo vtaiw yatha vah susahasati \ 

yathd> vah susaMsati n * 
OM-TAT-SAT-BRAHM5.EPANAM-ASTU 
that isi 

(OM-TAT-SAT ; this is dedicated to the Brahman. ) 




* This hymn has come at the end of the pg-Veda Samhita. 
This is a speech addressed to people assembled in a sacrificial paudal. 
It means : <*May yonr opinions be uniform; may your hearts be 
uniform, may you all be of the same mind ; thereby you will acquire 
the strength of unity'", is the Vodic form of ^asii^ (i. e., 

'may it bo'_ Trans.). The words ^^yatha vah susahasatV^ have been. 

I'xpressod twice, in order to show that the book has come to an end. 





nppmoix 


APPENDIX. 

(PARIS'ISTA-PRAKARANA) 

AN EXTERNAL EXAMINATION OF THE 
BHAGAVAD-GlTA. 

<ividitvU TsiAi cJiando daivatavi yogam eva ca \ 

yo ’dhyapayej japed vapi pSphjafi jdyate tu sah II * 

(SMRTI). 

I have in the previous chapters shown how Sri Krsna 
induced Arjuna to fight, after having proved to him with the 
help of the Vedanta-Sastra that (i) the Karma-Yoga was more 
meritorious; that (ii) in the Kariua-Yoga. Reason was the 
important factor; that (iii) Release was obtained by performing 
Actions according to one’s own status in life with a Reason 
which had become Equable as a result of the Realisation of 
the Identity of the Brahman and the Atman or by the worship 
of the Paramesvara ; and that (iy) nothing else is necessary for 
obtaining Release, and that He did this in order to correct Ar juna 
who, after having first visualised the actual form of the terrible’ 
destruction of the clan and of the community which was sure 
^to arise on account of the Bharati war, was on the point 
of renouncing his duties as a soldier, and taking up the life 
of an ascetic. When I have in this way defined the true 
•import of the Gita, it is easy to meet the objections, which 
have been raised, to the effect that ‘ there is no reason to 
include the Gita in the Mahabharata etc., as a result 
■of the misunderstanding that the Gita is a book which deals 

♦ “That man wLo teaches or recites any incantation ( 
without knowing the R,?i, metre, (chanda), deity (devatd). and 
■parpose (viniyoga) of it, commits a sin”. This is a statement from 

3ome,Smrtitext, but I cannot find out from which text. But the 

rodt of it is in the Arseya Brihmann Sruti text (Arsaya. 1). That 
■is. as follows ; yo ha va evidiidrKeyacchandodaivatabrdkmanenii 
/nanireiia yijayati va 'dhyapayati vh sthLnum varochati gartaip vd 
l»roUfadyaif \ metro, etc., of any incantation are its 

exujrnal aspects ; and one should not recite the incantation unless 
aspect =. The same rule iuu--t be applied to a hook 
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purely with Vedanta and supports Inaction. Because, just as 
Srl-Krsna had compelled Arjuna to abstain from murdering: 
Yudhisthira, by explaining to him the difference between Truth 
{satya) and Falsehood (aiirta) in the Karnaparva, so also was the 
advice given in the Gita necessary to induce Arjuna to fight; 
and considering the matter even from the literary point of 
view, it is clear that the exposition of the principles of Morality 
and Immorality in worldly life, or of the Doable and the 
Not-Doable, have been ultimately mentioned in the Gita, as 
it was necessary to mention in some place or other the 
fundamental principles underlying many similar incidents in 
various places in the Mahabharata. In the Vanaparva, in the 
conversation between the Hunter (vyadJia) and the Brahmin, 
the Hunter has justified why he carries on the trade of selling 
flesh on the authority of Vedanta; and in the conversation 
between Tuladhara and J3,jali in the Santiparva, Tuladhara has* 
justified his profession of a merchant in a similar way 
(Vana. 206-215; and S&n. 260-263). But this justification 
refers only to those respective professions. In the same way, 
though there are dissertations in several places in the 
Mahabharata on the questions of Non-Violence, Truth, etc,, 
yet, as they also are one-sided, that is to say, are made only 
with reference to the subject-matter in question, these disserta¬ 
tions cannot be said to be the principal part of the Mahabharata; 
nor do these one-sided dissertations explain whether or not 
people should take as illustrations the lives of those great 
persons like Sri Krsna and the Pandavas, for describing whose 
magnificent deeds, the Mahabharata was written by Vyasa, 
and should act accordingly. If worldly life is fruitless, and if it is 
the better course to take up the life of an ascetic sometime or* 
other, one is faced with the questions why Sri Krsna or the 
Pandavas should have taken part in these useless activities, 
as also why Vyasa should have laboured for three years (Ma, 
Bha. A. 62. 52), and written a book of nearly a hundred^ 
thousand verses for glorifying those activities for the general 
g.iod, with whatever motive they might have taken part in 
those activities. These questions are not satisfactorily solved* 
by saying that the duties prescribed for the various castes and* 
tho different .stages of life are for the purification of the Mind; 


APPENDIX 




because, acting according to one’s duties, or the other activities 
of the world, occupy in any case only an inferior place from 
the point of view of the School of Renunciation. Therefore» 
it was necessary to answer the above-mentioned obiections, 
which cut like an axe at the roots (mule kutharah) of the 
conduct of those noble souls, whose lives had been described 
in the Mahabhirata, and to explain in detail in some place or 
other in the Mahabharata whether or not a man should take 
part in worldly affairs, and if so, how a man should perforin 
his various duties in worldly life without obstructing his own 
Release by such Action. But it would not have been proper 
to deal with this subject-matter in the NalopakhySna. 
Ramopakhyana, and other subsidiary chapters in the 
Mahabharata \ because, in that case, such an exposition would 
have been considered subsidiary like those subsidiary chapters. 
Also, if the Gita had been crammed into the exposition of the 
various subjects which had been dealt with in the Vanaparva 
and the Santiparva, it would certainly have lost its importance; 
and that is why this independent philosophy of the Doable 
and the Not-Doable has been dealt with, with all the arguments 
in support of it, at the psychological moment when the 
Udyogaparva was over, and the Bharati war, the most 
important part of the Mahabharata, was about to start, by 
raising to that war an objection, which was seemingly 
unconquerable from the point of view of Morality. In short, 
even if we keep aside for the time being the traditional story 
that Sri K^sna preached the Gita to Arjuna at the commence¬ 
ment of the war, and consider the matter from the point of 
view that the Gita is a Vedic epic included in the Mahabharata 
for explaining Morality and Immorality, we will see that the 
place which has been chosen in the BhSrata for the preaching 
of the Gita is such as is even poetically a most proper one for 
impressing the importance of the Gita on the minds of people. 
When the propriety of the subject-matter of the Gita, as also 
of the place where it has been put in the Mahabharata has been 
explained in this way, the objection that there was no necessity 
lO preach this Spiritual Knowledge on the battle-field, and 
that the text must have been interpolated into the Mahabharata 
at a later date, or the question whether ten stanfas or one 
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hundred stanzas are the important stanzas in the BhagavadgltS^ 
no longer remain; because, when it was once decided that 
certain subjects must for certain reasons be included 
in certain places in the Mahabharata, in order to explain 
Morality, and to justify the Bharata being expanded into 
the Mahabharata, the writer of the Mahabharata did’ not 
care how much space was taken up in fully expounding those 
subject-matters, as will be seen from the other chapters of the 
Mahabharata. Yet, as it is necessary to consider what amount 
of substance there is in the various other theories which have 


been advanced as regards the external examination of the Gita, 
and as I have now occasion to do so, I have in the following 
seven parts of this chapter, dealt seriatim with seven of these 
subjects, namely, (1) the Gita and the Mahabh&rata, (2) the Gita 
and the Upanisads, (3) the Gita and the Brahma-Sutras, (4) the 
rise of the Bhagavata religion and the Gita, (5) the time or date 
of the Gita as it now exists, (6) the Gita and the Buddhistic 
literature, and (7) the Gita and the Christian Bible. I must, 
however, make it clear to start with, that, as external critics 
examine the Mahabharata, the Git&, the Brahma-Sdtras, the 
Upanisads etc., merely as literature, that is, from the worldly 
and historical point of view, I also propose to deal with the 
above-mentioned subjects from the same points of view. 




PART L—THE GITA AND THE MAHABHARATA. 


The statement made by me above that the Glt5, which 
supports Action, has been included in the Mahabharata for 
sufficient reasons, and at a proper place, for morally ju.stifying 
the lives of great persons like Sri Krsna, and that it must have 
been a part of the Mahabharata, is fully confirmed if one 
considers the construction of these two books. But before 
entering into such a comparison, it is necessary to briefly 
consider the present form of these two books. Srlmat Sainkar- 
acarya has stated at the very outset in his commentary on 
the Gita, that there are 700 stanzas in the Gita; and we find 
the same number of stanzas in all the available editions of 
the book. Out of these 700 stanzas, there is one stanza of 
Dhrtarastra, 40 of Sanjaya, 84 of Arjuna, and 575 of the 
Blessed Lord. But the Glta-Mahatinya (Eminence of the 
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Grits) of five and a half stanzas at the commencement of that 
chapter of the Bhisraaparva, which comes after the eighteen 
chapters of the Gita are over, that is, of the 43rd chapter of the 
Bhismaparva, in the edition of the Mahabharata published at 
the Ganpat Krishnaji Press at Bombay, it is stated that 

^tsatani savlmsani slokanam praha kesavah I 
arju7iah saptapaflcasat saptasasti?h tu sanjmjah \ 
dllTtCXT^strClfl SloICQ,Ul €kci77l QltCLyCL 7H(i7lXXTTt 'UCyCLt& IJ 

that is : “ In the Gita, there are 620 stanzas of Kesava, 37 of 
Arjuna, 67 of Sanjaya, and 1 of Dhrtarastra ”, in all 745 stanzas. 
These stanzas are to be found in the edition of the 
Mahabharata printed by Mr. Krishnacarya, according to the 
reading adopted in the Madras Presidency ; but we do not 
find them in the edition of the Mahabharata printed in 
Calcutta ; and Nilakantha, who has written a commentary on 
the Bharata, has said with reference to these five and a half 
verses, that '' gaii^ih na pathyante"* (i.e., “they are not to be 
found in the Gauda, that is, Bengali, reading ”— Trans.). It 
would, therefore, appear that these five and a half stanzas 
have been interpolated into the Mahabharata ; but even if 
these five and a half stanzas are considered an interpolation, 
yet, it is not possible to say how these 45 stanzas, which are 
in excess of the stanzas of the Gita which are now available, 
were obtained by anybody. As the Mahabharata is a very 
extensive treatise, it is possible to interpolate stanzas into it, 
or to take away existing stanzas ; but the same is not the case 
with the Gita. The Gita was a text in daily recital, and there 
were formerly many people and there are still some people, 
who can repeat the whole of the Gita by heart in the same wav 
as the Vedas. V^e do not come across mhny variant readings 
in the present Gita, and that is why the few variant 
readings which exist are well-known to the commentators. 

it may even be said that the Gita has been made to 
contain exactly 700 stanzas, in order that nobody should be 
in a position to add to or take away from that number ; then, 
how have 45 stanzas—and those too of the Blessed Lord—been 
included in the Gita in the Bombay and the Madras 
editions of the Mahabharata ? The total number of stanzas 
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aftributed to Saiijaya and Arjuna is the same according to 
this arrangement, as in the present available editions of the 
Gita, namely, one hundred and twenty-four; and as there is . a 
likelihood of ten other stanzas being attributed to Sanjaya, on 
account of difference of opinion, just as the seventeen stanzas 
" pasyami devUn", etc., in the eleventh chapter (11, 15-31) have 
been so attributed, one can say that although the total of the 
stanzas attributed to Sanjaya and Arjuna may be the same, 
there might have been a difference in counting the respective 
-tanzas attributed to Arjuna and Sanjaya. But, one cannot 
account for the 45 additional stanzas, that is, for 620, instead 
of the now available 575 stanzas attributed to the Blessed 
Lord. If it is said that a praise (stotra) or * a description for 
purposes of meditation * {dhyana) of the Gita or some other 
similar subject has been included in this chapter, then, not 
only is such subject-matter not to be found in the Bombay 
edition of the Bharata, but that edition has a Gita of only 
700 stanzas. Therefore, there is no alternative except to take 
as authoritative the present Gita of 700 stanzas. This 
disposes of the Gita. But if one considers the Mahabharata, the 
difference in the matter of the Gita is as nothing. There is a 
statement in the Mah5,bhS,rata itself that it contains a hundred 
thousand stanzas; but we do not come across that number of 
stanzas in the now available editions of the Mahabhirata, and 
the number of chapters in the various Parvas is also not 
according to the index given in the beginning of the Bharata, 
as has been clearly proved by Rao Bahadur Chintamanrao 
Vaidya in his criticism on the Bharata. In these 
circumstances, one has to take in hand only certain definite 
editions of these two treatises for purpose of comparison ; and 
therefore, I^liave compared them by taking as authoritative 
the Gita of (00 stanzas, which was accepted as authoritative by 
Srlraat Samkaracarya, and the edition of the MahibhSrata 
printed in Calcutta by Babu Pratapchandra Roy; and the 
references in this book to the stanzas quoted from the 
MahSbharata are according to the above-mentioned edition of 
the Mahabharata printed at Calcutta. If these verses have to 
le referred to in the editions printed by Krishnacharya 
according to the Bombay or Madras readings, they will be 
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found either in advance of or subsequent to the place mentioned 
by me. 

If one compares the GltS, of 700 stanzas and the edition of 
the Mahabharata printed by Babu Pratapchandra Roy at 
Calcutta, it will firstly be seen that it is stated in many places 
in the Mahabharata itself that the BhagavadgItS. is a part of 
the Mahabharata. The first of these references is in the index 
given in the second chapter of the Adiparva. There is first 
a statement, where the various Parvas have been described, 
that yUrvokfam bliagavadgitaparva bhl^mavadhas tatah" (Ma. 
Bha. A. 2. 69); and afterwards in enumerating the chapters and 
the stanzas in the 18 parvas, there is a clear reference to the 
Bhagavadgita in the description of Bhismaparva as : _ 

kasmalafn yatra pUrthasya vdsudevo mahamatih i 

mohajabi nUsaySmdsa hetiibhir mok^da?-sibhih ii 

that is, “in which treatise, Vasudeva has removed the 
dejection of Arjuna, due to Ignorance, by showing him the 
Path which leads to Release”. In the same way, in the first 
chapter of the Adiparva, where Dhrtarastra is explaining his 
growing despair regarding the success of Duryodhana and 
others, starting each stanza with the words “ijada srau§am'’ it 
is stated that “when Arjuna became confused, and Ktsr.a 
showed to him His Cosmic Form, I despaired of victory” 
(Ma. Bha. A. 1. 179). After these three references in the 
Adiparva, it again became necessary to refer to the Gita in 
describing the Narayaniya religion at the end of the Sintiparva. 
The four names Narayaniya, batvata, Ekantika, and Bhagavata 
are synonymous; and this chapter explains the devotional 
cnergistic path preached by Rsi Nariyana or by the Blessed 
Lord to Narada m the Svetadvipa. (San. 334 351 ) The 
underlying principle of this Bhagavata religion’ is, that bv 
worshipping Vasudeva ui solitude, and by carrying on one’s 
duties in the world according to one’s religion, one attiiins 
. ; and I have already shown in previous chapters tliat 

^ has also been maintained in the Bhagavadgita, that the 
Karma-Yoga is superior to the Path of Renunciation. In 
escr ing the tradition of this Narayavdya doctrine, 
VaisampSyana says to Janamejaya that this doctrine had been 
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preached to Narada by Narayana Himself, and that the same 
doctrine has been ‘'kathito HARIGiTASU sainHsavidhi kalpatah:* 
(Ma. Bha. S§,n. 346. 10), i. e., “mentioned in the Harigita or the 
Bhagavadgita”. It is also stated later on in the eighth stanza 
of the 348th chapter, that: 


samupoclhe svanikem kui^upandavaijor mrclhe I 
arjiine mmanske ca gifd bhagavata svayam \\ 


that is, “these rites of the solitudinal (ekdntika) NaraySniye^ 
doctrine, were taught by the Blessed Lord to the dejected 
Arjuna on the occasion of the war between the Kauravas and 
the Pandavas”; and the tradition of the Nar5,yaniya doctrine 
in that war has been given there; and it is again stated that 
this path, ^ as also the path of ascetics, that is, the Path of 
Renunciation, have both been mentioned in the HARIGITA 
(Ma. Bha. San. 348. 53). Besides these six references in the 
Adiparva and the Santiparva, there is also one more reference 
to the Bhagavadgita in the Anugltaparva included in the 
Asvamedhaparva. Some days after the Bharati war was over» 
and Yudhisthira had been placed on the throne, when Sri 
Krsna and Arjuna were one day sitting together, and Sri 
Krsna had said to Arjuna : “It is no more necessary for me 
to stay here; I wish to go to Dvaraka”, Arjuna said« to Him, 
that he had forgotten what Sri Krena had preached at the 
commencement of the war, and requested Him to preach the 
same thing again (Asva. 16). Then, to satisfy this request, 
Sri Krsna preached the Anugita to Arjuna before Agoing to 
Dvaraka. In the beginning of this Anugita, the Blessed Lord 
has Himself said that: “It is your misfortune that you have 
forgotten the advice which I gave to you in the commencement 
of the war. It is impossible for Me to repeat the same advice 
in the same way again, and therefore I will tell you instead 
something else*’(Ma. Bha. Asva. Anugita 16.9-13); and some 
of the chapters of the Anugita are similar to those of the Gita. 
The Gita has thus been referred to SEVEN times in the 
Mahabharata, including this reference. Therefore, it follows 
fi’om the intrinsic evidence in the Mahabharata itself, that the 
Bhagavadgita is a part of the present Mahabharata. 

But, as the course of doubts is uncontrolled, some persons 
are not satisfied even by these seven references, and they 
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inquire why it may not be said that these references were 
themselves also interpolated into the MahabhSrata afterwards ; 
and thus their doubt as to whether or not the Gita was a part 
of the Mahabhsrata still remains. This doubt has its origin 
in the Idea that the Gita deals only with the Knowledge of the 
Brahman. But, as I have already shown that this idea itself 
is incorrect, this doubt should, strictly speaking, not remain. 
Nevertheless, instead of depending solely on this evidence. I 
shall now show, by reference to other evidence also, that this 
doubt IS unfounded. When there is a doubt whether or not 
two works were ivritten by one and the same author, literary 
critics consider two matters in the first place nwiielv 
SIMILARITY OF DICTION and SIMlSrr Of’ 
MEANING. Out of these, similarity of diction includes net 
only the words themselves, but a loo ^ rx- 

Considering the matter from this point of vie«'^ >l>os ion. 
to what extent the diction of the Gita is similar to the diction 
ot the Mahabharata. But as the MahabhSrata is a verv 
extensive work the diction in it varies according to hi 

occasion. For instance if one refers to the description of thl 
fight between Karna and Arjuna in the Karnaparva it will be 
seen that the diction in this panxi is different from the diction 
of the other parts of the Mahabharata. Therefore, it is difficult 
to definitely say whether or not the language of the Gita i.« 
similar to the language of the Mahabharata. But if one 
considers the matter in a general way, then, as Mr. Kashinath 
Trimbak Telang * says, the language and the metrical 
arrangement of the Gita is archaic (ar^) or ancient. For 
instance, Kashinathpant has shown that the meanings in which 
the words ‘anta' (Gi. 2. 16), 'blmsa' (Gl. 2. 54) ‘Brahma’ 

(-prak^.Ql. 14. 3) ‘Yoga’ ( = Karma-Yoga), and the consonant 

ha used *or completing tiie meter (Gi. 2.9) etc. have been ujsed 

• The translation of the Bhagavadgita made by tho Into 

Mr. Kasirath Trimbak Telang, has been pubUshed in the Sacred 

of the East Senes Vol. VIII, edited by Prof Max MUllor. To 

hi« translation, acriiical dissertation has been added by bim by way 

the English language. The references made to 

excentioi'iV Appendix are (with one 

exception) to this introduction. 
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in the Gita, do not appear to have been used in the same sense 
in the poems of Kalidasa etc.; and we come across the form 
yamaskrfva' in stanza 11. 35, and a compound like “safe/a ate?/?” 
in stanza 11. 45, though as variant readings, which are contrary 
to the grammar of Panini. Also in the phrase ''seimnlnd^m akam 
skandah” (Gi. 10. 24), the sixth case (possessive) form 
"'senUnlnairC^ is not correct according to Panini. The late 
Mr. Telang has not given detailed illustrations of archaic 
metrical construction. But I think that he has called the 
metrical arrangement of the Gita archaic* (arsa) with special 
reference to the 36 stanzas in the eleventh chapter, which 
contain the description of the Cosmic Form (Gi. 11. 15-50). 
In each stanza, out of these 36, there are eleven letters to a 
line. But there is no meter which is consistently followed, and 
we find that if one line is in the indravajra meter, the second 
is in the upendravajrd, the third in the salini, and the fourth 
one in a different meter altogether; and there are thus eleven 
different meters to be found in these 36 verses, that is, 144 
lines. Nevertheless, each line contains only eleven letters, 
and the rule seems to be followed that the first, fourth, eighth 
and the last two letters are long {gujii) and the sixth one is usually 
short {laqhu)\ and therefore, an inference may be drawn that these 
stanzas have been written in the fristiipci metre used in the 
Eg-Veda or in the Upanisads. We do not come across 
odd numbered meters of eleven letters to a line like this in any 
poem of Kalid&sa. In the Su,kH7itQlQ^ the stanza i vcdifii 

paritnk klptadfiisnyaK" is in this meter. But Kalidasa himself 
has described this meter as ‘Ek.“Chanda’ that is, a meter used 
in the Eg-Veda. From this it is clear that the Gitd was 
written when archaic meters were in vogue. We come across 
similar archaic words and Vedic metres in other places in the 
Mah&bharata. But another convincing proof of the similarity 
of diction of the two books is the similar stanzas to be found 
in the Mahabhfi,rata and in the Gita. Examining all these 
stanzas in the Mahabharata and ascertaining correctly how 
many of them are to be found in the Gita is a very difficult 
task. Yet, in reading the Mahabharata. I found stanzas 
ill it which are either word for word similar to the stanzas in 
the Gitu, or are similar but with slight verbal alterations, and 
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these are not a few in number. This easily solves the question 
of the similarity of language or diction. We find the 
following stanzas or semi-stanzas either word for word the 
same or with only one or two words different in the Gita and 
in the Mahabharata (Calcutta edition):_ 

MAHABHARATA. 
Bhlsma-parva 51. 4. As in the 
Grita, Duryodhana is again 
describing his array to 
DronacSrya. 

Bhisma. 51. 6. 


GITA. 

1. 9, nana sastra praharana 
etc. 

(semi-stanza). 


1. 10, aparyapiam etc. 

(whole stanza) 


1. 12-19, (Eight stanzas) 


1. 45, aho bata niaJiatpdpam 

etc. 

(whole stanza) 

2. 19, ubhau tail na vijdnitah 

etc. 

(semi-stanza) 

28, avyaktddini hhutani etc. 
(whole stanza) 


2. 31, dharmyMdhi yuddhdc 
chreyo etc. 

(semi-stanza) 

2. 32, yad drcchayd etc. 
(whole stanza) 


Bhisma. 51. 22-29. The stanzas 

just the same as in 
the Gita, with slight 
verbal alterations. 

Drona. 197. 50. Same as in the 
Gita, with slight verbal 
alterations. 

Santi. 224. 14. In the Baliva- 
sava-sarhvada, with verbal 
alterations ; and in the 
Kathopanisad (2. 18). 

Stri. 2. 6; 9. 11. Instead of 
'aimkta\ the word 
abhava is used; rest is 
the same. 

Bhisma. 124. 36. Bhisma says 
the same words to Karna. 

Kama. 57. 2. Instead of 

* Partha the word *Karna’ 
is used in the conversation 
between Duryodhana and' 
Kama* 




'SI' 
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2- 46, yavdn artJia udapTim 

etc. 

(whole stanza) 

2. 59, vi^ycl virdvartante etc. 

(whole stanza) 


2. 67, mdriydriR7h hi caratdm 

etc. 

(whole stanza) 


2. 70, apuryanmmm acala 
praii^thd,i7i etc. 

(whole stanza) 

3. 42, Didriydyi paravy^huh 

etc. 

(whole stanza) 


4. , yada yada hi dharmasya 

etc. 

(semi-stanza) 

4. 31, lidyam loko *stya yajria- 
sya etc. 

(geini-^tanza) 

4. 40, iidyani loko *stt iia 

paro etc. 

(seini-“&tanza) 



Udyoga. 45. 26. Has appeared 
with slight verbal altera¬ 
tions in the Sanatsujatlya 
chapter. 

Santi. 204. 16. Has appeared 
word for word in the 
conversation between 
Manu and Brhaspati. 

Vana. 210. 26. Has app*- ired 
with slight verbal altera¬ 
tions in the conversation 
between the Brahmin and 
the Hunter; and there is 
also the *rupak i' (simile) 
of the chariot in the 
earlier portion. 

SantL 250. 9. Has appeared 
word for word in the 
Sukanuprasna. 

Santi. 245, 3 and 247. 2. i l ig 
appeared with slight ver¬ 
bal alterations twice in 
the Sukanuprasna; but 
this stanza is originally 
from the Kathopanir-ad 
(Katha. 3. 10). 

Vana. 189. 27. Has appeared 
word for word in the 
Markandey apr as n a. 

Santi. 267. 40. Has appeared 
in the Gok&pillya chapter, 
and the whole chapter 
deals with the Yajha. 

Vana. 199. 110. Has appeared 
word for w^ord in the 
MSrkandey a - samasya- 
parva. 
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5. 5, yat sanikhyaih prapyate 

sthaiiam etc. 

(whole stanza) 


18, vidya vinaya safnpamie 
etc. 

(whole stanza) 

6. 5, Oimaiva ky Utmano 

bandhuh etc. 

(semi-stanza and half 
of the next stanza) 

6. 29, scirvabhatastkam dtmd- 

iiayn etc, 

(semi-stanza) 


<>. 44, jijndsur api yogasya 
etc. 

(semi-stanza) 

■8. 17, sahasra yuga paryan- 

tarn etc. This stanza has 
been given in the Gita 
without first explaining 
'w hat * yuga ’ means. 


8 20, yah sa mrvem bhutefia 

etc. 

(semi-stanza) 


Santi. 305. 19 and 316. 4. Has 
appeared i a these two 

places with slight verbal 
alterations in the con¬ 

versation between Vasis- 
tha and Karala and bet¬ 
ween Yajhavalkya and 
Janaka, i espectively. 

Santi. 238. 19. Has appeared 
word for word in the 
Sukanuprasna. 

Udyoga. 33. 63, 64. Has 

appeared word for word 

in the Viduraniti. 

Santi. 238. 21. In the Sukanu¬ 
prasna, and also in the 
Manu-Smrti (Mauu.12.91), 
IsavSsyopanisad (Isa. 6) 
and literally in the Kai- 
valyopanisad (Kai. 1. 10) 

Sd.nti. 235. 7. Has appeared 
with slight verbal altera¬ 
tions in the SukSnuprasna. 

Santi. 231. 31. Has appeared 
literally in the Sukanu¬ 
prasna; and the method 
of computation of a ‘ yuga ’ 
bas also been mentioned 
previously. This has 
appeared with slight 
verbal alteration.s also in 
the Manu-Smrti (Manu. 
1. 73). 

Santi. 339. 23. Has appeared 
twice with slight verbal 
alterations in the Harft- 
yaplya-dharma. 
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9. 32, striyo vaisyas tathU etc. 
(whole stanza and half 
of the next stanza) 

13. 13, sarvatah pariipUdam 
(whole stanza) 


3 3. 30, yadcb hliiitci ptIJiciq 
hliavafn etc. 

(whole stanza) 

14. 18, urdhvam gaccJianii 
satvasthd etc. 

(whole stanza) 


16. 21, invidhavi naralcasy edavi 
etc. 

(whole stanza) 

17. 3, Eraddlidmayo yafn purii^ 
•.jn etc., 

(semi-stanza) 


Asva. 19. 61 and 62. These* 
verses have appeared with* 
slight verbal alterations- 
in the Anugita. 

Santi. 238. 29. and Asva. 19. 49. 
This stanza has appeared' 
word for word in the 
Sukanuprasna and in the 
Anugita as also in other 
places. It is originally 
from the Svetasvataro- 
panisad (Sve. 3. 16). 

S§,nti. 17. 23. The same words 
have been addressed by 
Yudhisthira to Arjuna. 

Asva. 39. 10 This stanza has 
appeared word for word 
in the conversation 
between the disciple and 
the preceptor in the 
Anugita. 

Udyoga. 32. 70. Has appeared 
word for word in the 
Viduraniti. 

Santi. 263. 17. Has appeared 
in the portion on Devotion 
in the conversation bet¬ 
ween Tuladhara and 
Jajali. 

Santi. 347. 87. Has appeared 
word for word in the 
N aray aniy a»dharma. 


18. 14, adhistMnam tatha karta 

etc. 

(whole stanza) 


In this way, it is seen that 27 whole stanzas and 12 
semi-stanzas appear sometimes word for word the same, and 
sometimes with slight verbal differences both in the Maha- 
bharata and in the Gita; and if a more thorough examination 
is made, there is a likelihood that one may come across many 
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other stanzas and semi-stanzas which are common to both. 
If one wishes to see in how many places there are common 
combinations of two words or three words, or of quarter 
portions of a stanza, which are common to the Mahabharata 
and to the Gita, the above-mentioned list will have to be 
considerably increased . But, if we leave aside the similarity 
of words, and consider merely the question of similarity of 
stanzas in the above list, we cannot but say that the 
Mahabharata and the Gita roust have been written by the 
same hand. Considering the matter with reference to the 
different chapters, we see that out of the above-mentioned 
33 stanzas, 1 comes in the Markandeya-prasna, ^ in the 
Markandeya-samasyS, 1 in the Brahmin-Hunter conversation, 
2 in the Viduraniti, 1 in the Sanatsujatlya, 1 in the Manu- 
Brhaspati conversation, 61- in the LSIukanu-prasna, 1 the 
Tuladhara-Jajali conversation, 1 in the Vasistha-Karala and 
Yajnavalkya-Janaka conversation, 1^ in the Narayanlya- 
dharma, 2} in the Anugita, and the rest in the Bhisma, Drona, 
Kama, and Stri parvas ; and in almost all these places, these" 
stanzas have come at proper places with reference to the 
anterior and posterior contexts and are not interpolations. 
Nay, some of these stanzas seem tohavebeen taken into the Git& 
by way of summarising. For instance, in order to understand 
the stanza “ sahasra yuga paryanta^h ” etc. (Gl. 8. 17), it would 
have been necessary to define the words ‘ mrsa ’ and ‘ yuga ' ^ 
and in the Bharata (San. 231) and the Manu-Smrti, this stanzi. 
has been given after first defining these words. But in the 
Gita, this s tanza has been mentioned without defining ‘ yuga * 

* If one considers the whole of the Mahil^araU fr^ this 
point of view, there will be at least a hundred similar portions of 
stanzas . but I will mention only a few out of them here: UtH. 
hhogair jivitena va (Gi. 1. 32), nai/at vay upapadyatt (GI. 2. 3); 
trayais mahato hhayat (2. 40); aimuasya hUah iukham (2. 6f.); 
utndeyur im» loka}} (3. 24); fflajio durnigraham calam (6. 35); mam 
alma bhuUibhavamh (9. 6); moghdid mogfia katmajtah (V. 12) ; tamabi. 
farvegu bhulegu (8. 29) ; diptamUrkadyutim etc. (11. 17); sart^a hhruahtta 
ratah (12. 4) ; tulyn uinJd stutih (12. 19), tamiti}fr> yim kenacit (12. 19), 
samalogfaima karhcana}} (14- 24); trividfid karmacodnna (18. 18) j 
nirmamah idntah (18. 63) ; hrahmalhuydya kalpatt (H'. 68) ; eto., etc., * 
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«fcc. ^nsidering the matter from this point of view, it cannot 
be said that these stanzas could have been adopted from the 
Gita into the various chapters of the MahabhSrata; and it is 

improbable that all these stanzas have been taken into the 
Gita from all those various chapters. Therefore, one is bound 
to come to the conclusion that the writer of the Gita must 
have been the same as the person who wrote these chapters 
I must also mention here that, just as, many stanzas from the 
Manu-Smrti 6nd their way into the Mahabharata, " so also can 

we trace to the Manu-Smrti. the whole of the stanza “ sa/msm 

uum pavm>^am (8. 17) in the Gita, with slight verbal 
alterations, and the semi-stanza “ srez/S/i smdJiarmo vigunah 
pnradliarmat smnu^tMtat- (Gl. 3. 35 and Gi. 18. 47) with the 
alteration that instead of ‘ sreyrm the word ‘ varam ’ has been 

“ sarva bhulas/ham utmdnani'' 
'^^th the variation "sarva hhutem cmmanavi’ 
^t). In the Anusasanaparva of the 
Mahanharata, there is even a clear reference to the Manu- 
‘3mrti in the words “ manunU bhihitam sastra?^ " (Anu. 47. 35), 

If instead of considering the similarity of words, one 
considers the similarity of meaning, the same conclusion is 
fortified. I have in previous chapters shown the similaritv 
between the Karma-Yoga of the Gita and the Energistic 
Bhagvata or Narayaniya religion. It is true that the genesis 
of Haihkarsana from Vasudeva, Pradyumna from Saihkarsana 
Aniruddha from Pradyumna, and Brahmadeva from Aniruddha* 
’^ing the genesis of the visible world mentioned in the 
NSray.anlya-dharma (ban. 339. 71. 7^) has nol been adopted in- 
to^ the GAa There are besides other differences between the 
leiigion 01 the Gita and the Narayanlyareligion. But, although 
the Idea of the four-fold_ Aa/«r-i,,y;7;^) Paramesvara is not 
|^.C(ep )y le Ti a, yet, ii one considers the propositions of 
the Gita that, (i) the devotion to the singular (eka-ryuha) 
Vfi.sudeva is the ‘king of paths’; that (ii) whatever other deities 
are worshipped, that amounts to the worsMp of Vasudeva; 

• Prof. BlilLor hns, in his translation of the Manul^mrli* 

• uhUshfil in the daored Books of tho East Series (Vol. XXv! 
|.(i. .i3.i, et icy.), inoiuded a li-t of the stanzas from the Manu-Siarti 
’vhiGh ftro to be found iu the ^^ahabharftta. ' 
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that (iii) devotees are of four kinds; that (iv) devotees of the 
Blessed Lord must perform their duties according to their 
religion, and keep going the cycle of Yajflas; and that (v) it is 
not proper to take to Renunciation {samnijTisa) etc., one comes 
to the conclusion that the Gita religion is the same as the 
Bhagavata religion ; and as I have stated before, the tradition 
of Vivasv§,n-Manu-IksvS.ku is common to both. In the same 
way, the Vedanta or the Spiritual Knowledge expounded in 
the Gita is consistent with the Knowledge of the Brahman 
as mentioned in the Sanatsujatiya, the Sukanu-prasna, 
the Yajfiavalkya-Janaka conversation, or the Auugita, as 
will be appreciated by any one who reads those chapters. 
Just as the Git5, while accepting the 25 Fundamental Elements 
of KApila-Sarhkhya philosophy, and the doctrine of the 
efflorescence of the constituents ( gaxjLotkarsa ), yet accepts 
as Eternal, a further Element beyond Prakrbi (Matter) 
and Purusa (Spirit), so also has it been maintained in 
detail, in the Vasistha-Karala-Janaka conversation, and in the 
Yajhavalkya-Janaka conversation in the Santiparva that 
there is a ‘ 26th ’ Element beyond the 25 Elements, and 
that one does not obtain Isolation {kaivalya) unless one has 
acquired the Knowledge of that ‘ 26th ’ Element. It is not 
that this similarity of thought appears only with reference 
to Karma-Yoga and Spiritual Knowledge; but there are 
many chapters to be found in the Mahabharata which 
correspond with the other subsidiary subjects in the Gila. 
For instance, in the beginning of the first chapter of the 
Gita, Duryodhana has described both the armies to Dronacarya, 
and he has again given the same description later on in the 
51st chapter of the Bhismaparva to Dronacarya. 'ITierc is 
in the beginning of the Santiparva, a dejection expressed by 
Yudhisthira, which is similar to the dejection experienced by 
Arjuna in the latter part of the first chapter of the Gitri; and 
when there was occasion to kill Bhisina and Drona by " Yuga*# 
Arjuna has again uttered similar Wards of dejection (Bhisma. 
97. 4-7 and 108. 88-94). Arjuna has said in the beginning 
of the Glti that it was no use obtaining victory if he were 
to kill those very persons tor whom that happiness was to 
be acquired (Gl. 1. 32, 33); and lat^r on. aft^r all the Kauravas 
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Had been killed in the war, Daryodhana has given expression 
to the same sentiment (Salya. 31. 42-51). As in the beginning 
of the second chapter, two different paths, namely, the Sarhkhya 
and the Karma-Yoga have been mentioned, so also have two 
paths been described not only in the NarSyaniya-dharma, 
but also in the JapakopakhySna, and the Janaka-Sulabha 
conversation in the Santiparva (San. 196 and 320); and the 
ideas expressed in the third chapter that Karma (Action) is 
superior to akarma (Inaction), and that if one does not perform 
Action, he will not find even food to eat, are expressed in the 
beginning of the Vanaparva by Draupadi to Yudhisthira 
(Vana. 32); and the same ideas have been repeated again in 
the Anugita, The idea that Brahmadeva created the Yajna 
and human beings at the same time etc., which appear in the 
Gita, appear also in other places in the Santiparva, besides 
in the descriptions of the NarSyaniya religion (San. 267), and 
also in the Manu-Smrti; and the idea that there is no sin in 
performing Action according to one’s own religious duties, has 
also appeared in the Tuladhara-Jajali conversation, and 
in the Brahmin-Hunter conversation ( San. 260-263 and Vana. 
206-215). Besides this, the little information which the Gita 
contains regarding the creation of the Cosmos, in the seventh 
and eighth chapters, is similar to the description of such 
creation given in the Sukanuprasna in the Santiparva 
(San. 231); and the information regarding the various 
physical postures ( dsana ) prescribed in the Patanjala-Yoga, 
which appears in the sixth chapter of the Gita is again 
repeated in detail in the SukSnuprasna (San. 239), and later 
on in the 300th chapter of the Santiparva and also in the 
Anugita (Asva. 19). The description of ordinary and best 
things given in the conversation between the preceptor and • 
the disciple (Asva. 43 and 44), and the description of the 
manifestations of the Blessed Lord given in the tenth chapter 
of the Gita, may without the slightest doubt be said to be 
exactly the same in meaning. It is stated in the Maha- 
bharata that the Cosmic Form which was shown by the Blessed 
Lord to Arjuna, was also shown by Him to Daryodhana and 
others at the time of previous conciliatory efforts, and to 
Uttanka, after the war was over, when Sri Krsna waa 
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going back to Dvaraka; and also that it was shown by 
Narayana to Narada, and by Dasarathl Rama to Parasu- 
rama. (U. 130;^ Asva. 55; San. 339 ; Vana. 99 ). It is true 
that the description of the Cosmic Form given in the 
Gita, is more detailed and beautiful than the descriptions 
in ail these four places; but considering the matter from 
the point of view of similarity of subject, there is nothing 
new in the description in the Gita, as will be clearly 
seen by anybody who reads these various descriptions. 
There are to be found descriptions in the Anuglta (Asva. 36-39), 
and also in other places in the Santiparva (San. 285 ; and 
300-311) as to how diversity comes into being in the world 
as a result of the sattva, rajas, and tanuzs constituents, what 
the characteristic features of these constituents are, and how 
all the activity is of these constituents and not of the Atman, 
which are similar to the descriptions in the 14th and 15th 
chapters of the Gita- In short, although the description of 
certain things given in the Gita may be more exhaustive, 
having regard to the occasion where it appears in the Gita, 
and although the arrangement of those various subjects may 
also be different in the Gita, yet, we come across ideas in the 
Mahabharata which are more or less the same as those in 
the Gita, but are spread out in some place or other; and I 
need not say that with this similarity of ideas, there is also 
to some extent a similarity of diction. The similarity in the 
matter of the month of Margaslrsa is indeed astounding. As 
this month has been given primary importance in the Gita, 
as is shown by the words “ masUziD/U margasir^o 'ham ” (Gl. 10. 
35), so also, where there was twice occasion to mention the 
names of months with reference to fasting in the Anusasana- 
parvaofthe Mahabharata, the counting of the months has 
been started with Margaslrsa (Anu. 106 and 109). The 
ideas of Self-Identification, or of universal good, as also the 
difference between the Materialistic, Intuitionist, and Meta¬ 
physical aspects, and the description of the Devaydna and 
the Pitryana paths taken after death, which appear in the 
Gits, have also appeared several times in the Mahdbh&rata; 
but as this has been dealt with in great detail in the previous 
chapters, I shall not repeat the same subject-matter here. 



GITA-IIAHASYA OR KARMA-YOGA 

Whether one considers the similarity of diction, or the 
similarity of subject-matter, or the six or seven references to 
the Gita, which we find in the Mahabharata, one cannot but 
come to the conclusion that the Gita is a part of the 
Mahabharata, and that the same man who wrote the Maha¬ 
bharata as it now exists, must also have written the Gita as 
it now exists* But, I have seen people attempting to disregard 
all those proofs, and to dispose of them with scant respect in 
some way or other, and to prove that the Gita is an inter¬ 
polation. But, in my opinion, the line of reasoning adopted 
by these critics, who treat external evidence as no evidence, 
and who yield to the domination of the demon of doubt in 
their hearts, is illogical, and therefore, unacceptable. If it 
could not be reasonably explained why the Gita should be a 
part of the Mahabharata, it would be a different matter. But, 
when it is proved, as has been stated in the beginning of this 
Appendix, that (i) the Gita is not a purely devotional treatise, 
or one which deals purely with Vedanta; that (ii) it was 
necessary to preach the Activistic Gita, in order to explain 
the principles of Morality, or the undercurrents which guided 
the lives of exemplary great men, as described in the 
Mahabh&rata, and that (iii) there was no better place, even from 
the poetic view-point, for placing the Git^ than the place in 
which it appears in the Mahabharata, one comes to the 
necessary conclusion that the Gita has been included for 
proper reasons and at the proper place in the Mahabharata, 
and that, it is not an interpolation. The Ramayana is also 
an excellent and a universally respected archaic epic like 
the Mahabliarata; and in it also the principles of 
veracity, filial duty, maternal duty, regal duty etc., 
have been cleverly explained with reference to the 
various incidents in it. But, as it was not the original 
intention of Vfilralki to make that epic ‘replete with many 
incidents, full of numerous doctrines regarding Morality and 
Immorality, and capable of giving to everybody exemplary 
illustrations of properly moral lives"', it goes without saying 
that the importance of the Mah&bharata is greater than that 
of the Ramayana, from the point of view of the decisions 
contained in them respectively with reference to Morality and 
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-En^iorality, the Doable and the Not-Doable, and Ethics. The 
Mahabharata is not merely an epic or merely a history, but 
it is a Samhita (summary) dealing with delicate situations of 
Duty and Non-Duty ; and if such a religious epitome does not 
contain the scientific and logical description of the Philosophy 
of Karma-Yoga, where else could it come? Such an exposition 
could certainly not have been included in a treatise which 
deals merely with Vedanta. An epitome of religion is certainly 
the most proper place for it; and if the writer of the 
Mahdbhilrata had not so included it, this immense book, which 
deals with religious and moral duties—which is in fact the 
fifth Veda— would to that extent have remained incomplete. 
The Bhagavadgita has been included in the Mahabharata in 


order to fill up this gap, and it is our great good fortune that 
India found an excellent .Ihanin and a noble soul like the 
writer of the Mahabharata, who was as proficient in worldly 
affairs as in Vedanta, for sponsoring the subject-matter of 
Karma-Yoga. 


Though it has thus been proved that the present Bhagavad¬ 
gita is a part of the present Mahabharata, yet, this matter 
must be dealt with in greater detail. We understand the words 
‘BhSrata’and‘Mahabharata’as synonymous ; but, as a matter 
of fact, those two works are different from each other. 
Considering the matter grammatically, any book which would 
contain a description of the illustrious deeds of the kings of 
the Bharata clan could properly be called ‘Bharata’ The 
etymology of the words ‘Ramayana’ and ‘Bhagavata’ is the 
same; and on that account, any book which contains a 
description of the Bhdratl war would be sufficiently identified 
by being called ‘Bharata’. however extensive it were. The 
Ramayana is not a small work; then why is it not called 
‘Maha-Ramayana’?: and why should the Bharata be called 
‘Mahh-Bharata’? It is stated at the end of the Mahabbavata 
that the work has been given the name ‘Mahabharata’ on 
account of its two features of (i) greatness (niahaUxt) and .-f 
(ii) dealing with the Bharata clan (bharnlaiMj, (SvargS. 5. 4 V). 
But if we take the mere literal meaning of tho word 
’Mahabharata’, it means ‘the big Bharata’: and if this moaning 
is accepted, the question whether there was a ‘small' Bhaiv.ta, 
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and whether such a small Bharata did not contain the 
Gita, naturally arises. There is a statement in the Adiparva 
Mahabharata, that the Mahabharata consists of 
24000 stanzas, not taking into account the sub-chapters 
{upakhyUm), (A. 1. 101); and it is said later on that this was 
originally known as ‘Jaya’ (A. 62. 20). The word ‘Jaya* 
seems to intend to convey the idea of the ‘victory’ (jaya) of 
the Pandavas in the Bharati war; and if that meaning is 
adopted, it will be seen that the book called ‘Jaya’ originally 
contained only a description of the Bharati war, and that 
several sab-chapters were added later on to this historical book, 
so as to make of it the large work known as the ‘Mahabharata’, 
which dealt both with history and with Ethics. This 
conclusion is fortified by the specific reference to two different 
woi 8 named, Bharata' and ‘Mahabharata’, in- the incantation 
relating to oblations to Rsis to be found in the 
Asyala^na-grhya-sutra, which runs as ;— "siimantu-jaiTnini- 
'’^‘■sampayam — paila — sutra—bMsya —bharata — mahabharata 
- dharmacaryah" ( A. Gr. 3. 4. 4 ). When the‘little Bharata’ 
had thus been included in the ‘Mahabharata’, the ‘little 
^ harata ceased to exist as an independent work, and 
it was naturally believed that only one work, namely the 
Mahabharata' was the Bharata. Even in the present 
version of the Mahabharata, there is a statement that the 
Bharata was first recited by Vyasa to his own son Suka, and 
afterwards to his other disciples (A. 1. 103); and it is clearly 
stated that the five disciples Suraantu, Jaimini, Paila, Suka 
and Vaisarhpayana^ wrote five distinct Bharata^Samhitas 
or Mahabharatas (A. 63. 90); and there is a story that out 
of these five^ Mahabharatas, Vyasa retained only the Maha- 

., ^ M V • and the Asvamedhaparva out of 

the Mahabharata of Jaimini. This explains why the names 
Sumantu etc.,^ apear before the mention of the words ‘ Bharata- 
Mahabharata in the incantation about oblations to Rsig, 
But it is not necessary to enter so deep so into that subject- 
matter here. The conclusion which has been drawn by 
Eao Bahadur Chintamaiirao Vaidya in his criticism on the 
Mahabharata, after considering this subject-matter, is in my 
opinior, correct; and therefore, it y quite enough if I say 
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here that the present version of the Mahabharata is not the 
original Mahabharata, but that there were various editions 
of the Bharata and the Mahabharata; and that the present 
Mahabharata is the form it ultimately acquired. It cannot 
be said that the first original Bharata out of these did not 
contain the Gita. It is quite clear that the writer of the 
Mahabharata has written the present Gita on the authority 
of former works, just as the Sanatsujatiya, the Viduraniti, 
the Sukanuprasna, the Yajnavalkya-Janaka conversation, 
the Visnu-sahasranama, the Anugita, the Narayaniya-dharma 
and other chapters were so written, and that it was not 
written independently. At the same time, it cannot be 
definitely said that the writer of the Mahabharata did not 
make any change in the original Gita. From what has been 
stated above, anybody will come to the conclusion that the 
present Gita of 700 stanzas is a part of the present Maha¬ 
bharata, that both have been compiled by the same hands, 
and that the present Gita has not been subsequently interpolated 
by anybody into the present Mahabharata. I will say 
later on what in my opinion is the date of the present Maha¬ 
bharata, as also what I have to say regarding the original 
Gita. 


PART II-THE GiTA AND THE UPANISADS. 

Let us now consider the inter-relation between the Gita 
and the various Upanisads. Not only have the various 
Upanisads been generally referred to in the present 
Mahabharata, but the description about the warfare between 
the Vital Organs ( pranendriya) contained in the Brhadara- 
nyaka and the Ghandogya (Br. 1. 3; Chan. 1. 2) appears in 
the Anugita (Asva. 23); and the words “ na me steno janapude " 
etc., uttered by the king Kaikeya Asvapati (Chan. 5 . 11 . 15 ). 
appear in the Santiparva, where the story of that king is 
related (San. 77. 8). Similarly, the principles enunciated in 
the Bfhadaranyaka, that“«a pretya saAijMsti'', i. “after 
death, the Kuower ( jfiStS ,) does not any more possess any 
name (iamjfis) ”, and that the Knower is merged in the 
Brahman (Br. 4. 5. 13) appear in the ,Santiparva in the 
conversation between Janaka and Parioasikha; and in the 
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-Bame place, at the end, the illustration of the river and the- 
sea, which appears in the Prasna and the Mundaka Upanisads 
(Prasna. 6. 5 ; Mun, 3. 2. 8), has been used with reference to 
the man who has become free from Name and Form. Besides, 
the comparison of Reason with a charioteer, after comparing 
the organs with horses, which appears in the conversation 
between the Brahmin and the Hunter (Vana 210), and in the 
Anugita, has been taken from the Kathopanisad (Ka. 1. 3. 3) : 
and the stanzas e^a sarvesu bhute^ii gudhQtma ” (Katha. 3. 12), 
and anyatra dharmdd anyotradharndit ” (Katha. 2. 14) 

also appear with slight verbal alterations in the Santiparva 
(187. 29 and 331. 44), I have already stated above that the 
stanza sarvatah pd.rLipddam etc., from the Svetasvatara 
appears several times in the Mahabharata, as also in the 
Gita. But this similarity does not end here, and there are 
numerous other sentences from the Upanisads, which appear 
in various places in the Mahabharata. Nay, we may safely 
assert that the Spiritual Knowledge in the Mahabharata has 
been practically adopted from the Upanisads. 

Not only is the Spiritual Knowledge contained 
in the Bhagavadgita consistent with the Upani ads 
like the Mahabharata, but, as has been stated by me in the 
ninth and the thirteenth chapters above, the Path of 
Devotion described in the Gita is also fully consistent 
with this Spiritual Knowledge. Without, therefore, repeating 
the same subject-matter, I will only say here in short, that 
the non-lamentability of the Atman mentioned in the second 
chapter of the Gita, the form of the Imperishable Brahman 


described in the eighth chapter, the consideration of the Body 
( ki^etra) and 1 he Atman ( ksefrajtla ) contained in the thirteenth 
chapter, and especially the form of the ‘Kuowable’ {jueija) 
Parabrahman described in that chapter, are all subjects which 
have been literally copied into the Gita from the Upanisads. 
Borne of the Upanisads are in prose, whereas others are in 
verse. Expressions from the prose Upanisads cannot, of course^ 
come as they are in the Gita, which is in verso form; yet, the 
ideas “whatever is, is; and whatever is not, is not” (Ql. 2. 16), 
''yam yam r.npi smaran hhavarh'^ etc. (Gl. 8. 6), (i. e., “whatever 
idpoi. are entertained in the Mind” etc.—Trans.) etc,, which 
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appear in the Gita, are from the Chandogyopanisad; and the 
ideas and sentences, piixiye'' etc. (Gi. 9. 21), ''jyodsUfh 

jyodh"" (Gi. 13. 17), or '' matrasparsWi'' (Gi. 2. 14) etc., are from 
the Brhadaranyakopanisad, as will be apparent to anyone 
who has read those Upanisads. But, if one does not consider 
the prose Upanisads, but considers only the Upanisads in 
verse form, this similarity becomes more explicit; because, 
some verses from these verse-formed Upanisads have been 
taken literally and word for word into the Gita. For instance, 
six or seven stanzas from the Kathopanisad have been taken 
as they are, or with slight verbal alterations into the Gita. 
The stanza ascaryavat pasyati ” etc. (2. 29) in the Gita is very 
similar to the stanza ''Hscaryo vakia” etc., in the second 
vain of the Kathopanisad (Katha. 2. 7); and the stanza 
jayate mriyate va Icadacit” etc. (Gl. 2. 20), and the semi¬ 
stanza "'yad iccJuinto bnihmacaryam caranti" etc. (Gi. 8. 11). 
are word for word the same in the Gita and in the Katho- 
panisad (Katha. 2. 19; 2. 15). I have already mentioned 
above that the stanza "'mdriyaxii paraxtydhuh^' (Gi. 3. 42) 
in the Gita has been taken from the Kathopanisad 
(Katha. 3. 10). Similarly, the simile of the pippala {asvattha) 
tree in the fifteenth chapter of the Gita, has bten taken 
from the Kathopanisad ; and the stanza “/la tad hhasayate 
sunjo" etc. (Gi. 15. 6), has been adopted into the Gita 
with slight verbal alterations from the Katha and the 
Svetasvatara Upanisads. Many other ideas and stanzas from 
the Svetasvataropanisad find their way into the Gita. I have 
shown above in the ninth chapter that the word ‘Maya’ appears 
for the first time in the Svetasvataropanisad, and that it must 
have been taken from that place into the Gita and the 
Mahabharata. Besides this, the description of the place proper 
for the study of Yoga, given in the sixth chapter of the Gita, 
namely, "'sucaii dvte pratis^thdpya* etc. (Gl. 6. 11) seems to be 
taken from the incantation '"same sucaii' etc. (Sve. 2. 10), and 
the words ''samam kdyasirocjrlvam** etc. (Gl. 6.13) seem to 
have been taken from the incantation “/vvV annatam sdutjyya 
samam sanram"' (Sve. 2. 8). if one considers the similarity of 
wording between the two. Similarly, the stanza sarmtah 
pCinipndam'' etc. and the following semi-stanza are also seen 
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to be word for word the same both in the Gita (13. 13) and in 
the Svetasvataropanisad (Sve. 3. 16); and the words 
**aV'OraxnyQ^sani * or ^^d-dityavaimayh tamasdh parasWt'* are also 
to be found both in the Gita (8. 9) and the Svetasvataropanisad 
(Sve, 3. 9, 20). Further similarity of wording between the 
Gita and the Upanisads is apparent from the fact that the two 
semi-stanzas ''sarvahhutastham aimaimm (Gl. 6. 29) and 
''vedais ca sarvair aham eva vedyd" (Gl. 15. 15) are to be found 
just as they are in the Kaivalyopanisad. But it is not 
necessary to further point out this similarity of wording. 
Nobody can entertain the slightest doubt that the Vedanta in 
the Gita has been enunciated on the authority of the Upanisads. 
What has to be principally considered is whether there is a 
difference between the exposition of it in the Upanisads and 
the exposition in the Gita; and if so, what that diflt'erence is. 
We will, therefore, now turn to that subject-matter. 

The Upanisads are numerous, and the language of some 
of them is so modern, that one can clearly see that these 
Upanisads are not of the same date as the older Upanisads. 
Therefore, in considering the similarity of subject-matter 
between the GitS and the Upanisads, I have principally referred 
in this chapter, for purposes of comparison, to those Upanisads, 
which are mentioned in the Brahma-Sutras. If one tries to 
examine the similarity between the theories in these Upanisads 
and the Spiritual Knowledge in the Gita, one will see, first of 
all, that though the characteristic features of the qualityless 
Parabrahman is the same in both, yet, in describing how the 
Qualityful came into existence out of the Qualityless, the 
Gita uses the words or 'ajilUna' instead of the word 

*avi(iya\ I have explained above in the ninth chapter that 
the word mayci has appeared in the Svetasvataropanisad, and 
that this word is synonymous with ^avidya' embodied in Names 
and Forms; and I have shown above that some of the stanzas 
from the Svetasvataropanisad appear word for word in the GltS*. 
The first conclusion to be drawn from this is, that although the 
doctrine *'sarvayfi khalv idum brahim" (ChSn. 3.14. 1), or 
(dimnaifn pasyaii' (Br. 4. 4. 23), or "'sanxxhhuiesa etc. 

(Tsa. 6^ or possibly even the whole of the Spiritual Knowledge 
in I he Upanisads has been adopted into the Gita, yet, it was 
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only after the word 'mnya' came to be used in the Upanisads 
with reference to Name-d and Forni-ed ‘arndyU’, that the Gita 
has come to be written. 

Now, if one considers what difference exists between the 
respective expositions of Vedanta in the Gita and the Upanisads, 
one sees that greater importance has been given in the Gita to' 
the Kapila-Sarhkhya philosophy. In the Brhadaranyaka or 
the Chandogya, which deal with Spiritual Knowledge,, 
Samkhya philosophy has not even once been mentioned; and' 
although the words 'avyakta', ‘mahSn’ etc. from Sam'khya 
philosophy are found in the Katha and other Upanisads. yet, 
those words are clearly interpreted there according to Vedanta 
philosophy and not according to SSmkhya philosophy; and the 
same argument applies to the exposition in the Maitryupanisad, 
The idea of boycotting Samkhya philosophy has been carried 
to such an extent, that the diversity of Names and Forms 
m the world has been explained in the Veddnta-Sutras by 
the Trivrt-karana’ (union of three Elements) consistently 
with the Chandogya, instead of by reference to the ‘Pancikarana’ 
(union of five Elements) of Samkhya philosophy (Ve. 
Su. 2. 4. 20). Although this method of explaining the 
Perishable and Imperishable in Metaphysics without the 
slightest reference to S&ihkhya philosophy has not been 
adopted in the Gita, yet, it must also be borne in mind that 
Samkhya doctrines have not been taken as they are into the 
Gita. The Samkhya doctrine that the visible world came 
into existence from the three-constituented imperceptible Matter 
( prakrti) by the process of the ‘developing-out of the consti¬ 
tuents’ ( gunotkar$a ), and that the Spirit ( puni^) is 
qualityless and is the See-er, is accepted by the Gita. But 
the samkhya doctrine regarding the Perishable ( ksara) and 
Imperishable (aksara) has always been mentioned in the 
Gita with the rider of the Non-Dualistio Vedanta that Matter 
() and Spirit ( jPMfMsa ) are not independent Elements,, 
but are the forms or manifestations ( vibhnti ) of one and the 
same Parabrahman in the shape of the Atman. This tacking 
on of the order of creation of the universe according to the 

Dualistic Sirhkhya philosophy with the Non-Dualistic 
doctrines of the Upanisads, which looks upon the Brahman 
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and the Atman as one and the same, is to be found in the 
exposition of Metaphysics in other places in the Mahabharata, 
as in the Gita; and thereby the inference made above, that 
the Gita and the Mahabharata must have been written by 

one and the same person, is inlonsified. 

The Path of Devotion or the worship of the Perceptible 
contained in the exposition in the Gita is an important matter 
which is not found in the Upanisads. It is true that mere ritualis¬ 
tic performances like Yaj&as etc., are considered inferior, from 
the point of view of Spiritual Knowledge, in the Upanisads 
as also in the Bhagavadgita ; but we do not come across the 
worship of a perceptible huraan-forraed Paramesvara in 
the older Upanisads. As the Realisation of the imperceptible and 
qualityless Parabrahman is difficult, the writers of the 
Upanisads admit the principle that one must worship the 
Mind, Ether, the Sun, Fire, Yajha, and other similar 
♦lualityful symbols. But the symbols, which have been 
mentioned in the ancient Upanisads for worship, do not 
include the human-formed Paramesvara. It is stated in 
the Maitryupanigad that Rudra, Siva, Visnu, Acyuta, 
NarS-yana, etc., are all forms of the Pararaatman (Mai. 7.7); 
and the Svetovataropanisad even contains the words 
‘ Mahesvara * etc; and there are also in the Svetasvatara 
such expressions as ^^jnCilvu deoaf'n miicyate sarvapTikaiK" 
(Sve. 5. 13), (i. e,, “by Realising God, all bonds are broken”— 
Trans.) or, yasija deii^ parU hliaklih' (Sve. 6. 23). But one 
cannot definitely say that human-formed incarnations of 
Xfirayapa, Vi^nu etc; are intended by these expressions; 
because, the doilies Riidra and Visnu are both Vedic, that is, 
ancient; and it cannot bu said that the above-mentioned 
Upanisads did not refer to the ancient sacrificial ritual, which 
was later on given the form of the worship of Visnu, shown, 
by the words ''ycijiio veil vi.jnah" (Tai. Sam. 1.7.4). Never¬ 
theless, if some one says that the idea cf huinan-formed 
incarnations was conceived in those days, that cannot ho 
said to be improbable; because, the word 'bhakli' (Devotion) 
which is to be found in the Svetasvataropanisad cannot 
At lirst Bight be proparly applied to worship in the shape of 
a Yaiha. As the expressions used in the Mahanarayana 
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Hrsiriihatapani, Ramatapanl, or Gopalatapani Upanisads are 
clearer than those in the Svetasvataropanisad, such a doubt can 
really speaking not arise at all about them. But, as there are no 
moans for definitely fixing the dates of these Upanisads, one 
cannot, with their help, satisfactorily solve the que.stion as to 
when the worship of the human-formed Visnu came into vogue. 
Nevertheless, the fact that the Vedic Path of Devotion is very 
ancient is satisfactorily proved in other ways. The 
grammarian Panini, after first mentioning in a satra that the 


word ‘ bhaktiti ’ is to be taken as meaning ‘ that, towards which 
^Devotion exists ’ (Pa. 4.3,95), says in another sufra, namely, 
**vSsudeuurjunUbhijam bun" (Pa. 4. 3. 98), that the man who 
is devoted to Vasudeva should be called ‘ Vasudevakaand 
the man who is a devotee of Arjuna should be called 
Arjunaka’; and Patahjali, in commenting on this in his 
Mahabh&sya, has said that the word * Vasudeva * in this 
stifra is the name of a Ksatriya, or of the ‘ Bhagavanta’. 
Dr. Bhandarkar has proved that the commentary of Patanjali 
was written about 250 years before the Christian era; and 
there is no dispute about the fact that Pdnini belonged to 
a much earlier period. Besides, even Buddhistic religious 
texts contain a reference to Devotion; and I have proved 
later on in detail that the Bhagavata religion must have been 
the cause for principles of Devotion entering into the 
Buddhistic Mabayana cult. Therefore, it is proved beyond 
doubt that the Path of Devotion was well established in 
India long before the date of Buddha, that is to say 
necessarily more than 600 years before the Christian era 
The NSrada-Paiicaratra, or the Bhakti-Siitras written by 
Sapdilya or Ndrada, are later in point of time. But thereby 
the ancientness of the Bhagavata religion, or of the Path* 
of Devotion, is in no way affected. It will be seen from the 
exposition made in the Gita-Rahasya that (i) the present Path 
of Devotion has been gradually evolved out of the forms 
of worship of the Qualityful mentioned in the ancient 
Upanisads; that (ii) the PAtafijala Yoga has given further 
importance to the Path of Devotion, as in that Voga some 
perceptible or visible object has to be placed before the eyes 
for fixing the mind; .and that (iii) the Path of Devotion has 
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not come into India from anywhere else, nor was there any 
necessity for it to come from anywhere else. Supporting^ 
from the point of view of the Vedanta of the Upanisads>- 
this Path of Devotion, and especially the worship of Vasudeva, 
which had in this way come into existence in India, is an 
important part of the subject-matter of the GitS. 

But a still more important part of the Gita is the harmoni¬ 
sation of the Karma-Yoga with Devotion and the Knowledge 
of the Brahman. Although the Upanisads have considered 
the duties fixed for the four castes, or the ritualistic per¬ 
formances mentioned by the Srutis as inferior, yet, some 
of the Upanisads say that they have got to be performed for 
the purification of the Mind, and that it is not proper to 
give them up even after the Mind has been purified. Never¬ 
theless, several of the Upanisads may be said to ordinarily 
incline towards Abandonment of Action. There are statements 
in some Upanisads, as in the Isavasyopanisad, that Action 
must be performed so long as life lasts, such as, ^^kurvann 
eveha karmULxu'\ (i. e., “Action must be performed in this 
world”—Trans.); but no other Upanisad has justified this 
Karma-Yoga, which had been in vogue from ancient times, 
by doing away with the conflict between Spiritual Knowledge 
and Worldly Action as has been done in the Gita. Nay, 
one may safely say that the doctrines of the Gita on this 
matter are different from the doctrines enunciated by many 
of the writers of the Upanisads. As I have fully discussed 
this question in the eleventh chapter of the Gua-Rahasya, 
I do not propose to take up more space by dealing with 
it here. 

The ‘acquisition of Yoga’ ( yogasadhmia ), which has been- 
referred to in the sixth chapter of the GltS, has been fully 
and scientifically dealt with in the Patanjala Yoga-Sutrasv 
and these Sutras are now-a-days considered an authoritative 
text on this subject. These Sutras are divided into four 
chapters. The word ‘ yoga ’ has been defined in the commence¬ 
ment of the very first chapter as “ yogas cittavrttiturodhah 
(i. e.,“ Yoga meaD® ^ODtrol of the activities of the Mind” 
—Trans.); and it is stated that “ abhyamvairdgyahhydm tan- 
wWidAaH”, that is, this control (mrodha}}.) can be acquired 
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'^:^ractice and by indifference to the world ”; and afterwards 
the means of acquiring the Yoga such as. yama, 7 iiyama, asana, 
prUvnyama, etc. have been described; and in the 3rd and 4th 
chapters, it is explained how perfection and the supernatural 
powers of avimSlaghima (i. e, self-contraction, levitation’etc.— 
Trans.) are acquired by the ‘ asarhprajfiata’ or ‘ nirvikalpa' 
sarnMhi (non-differentiating mental absorption), and how by 
this kind cf concentration, one ultimately reaches Release in the 
shape of ‘ Brahma-nirvana ’. In the Bhagavadgita also, there 
is first mentioned the necessity of the control of the Mind 
(Gi. 6. 20); and after stating that the Mind must be controlled 
by the two means of practice ( abhiMa ), and indifference to 
the world ( vairagya ), (Gi. 6. 35), it is ultimately stated how 
one should acquire the non-differentiating mental absorption, 
and what happiness that gives. But on that account, one 
cannot say that the Bhagavadgita accepts as correct the 
Pstanjala-Y oga, or that the Patanjala-Siitras are earlier in 
point of time than the Bhagavadgita. The Blessed Lord 
has ^nowhere advised that one should spend one’s life holding 
ones nose in the hand for controlling the breath, in order 
to acquire perfect concentration, as directed in the Patadjala- 
butras. Control of the Mind and mental absorption have been 
mentioned in the Gita as means for acquiring that Equability of 
Mind, which is necessary for acquiring Karma-Yoga. Therefore, 
it must be said that in this matter, the Gita comes nearer to the 
Svetasvatara or the Katha Upanisads than the P&tafijala-Sutras. 
The Dhyanabindu, Churiki, and Yoga-tattva Upanisads deal 
with Yoga. But, as Yoga is the principal subject-matter in 
them, and its praises are sung everywhere, it is not proper to 
attempt to fully harmonise these one-sided Upanisads with the 
Gita, which considers the Karma-Yoga as the most superior path; 
and such a harmony cannot in fact be brought about. In the 
introduction to his English translation of the Bhagavadgiu, 
Mr. Thompson has said that the Karma-Yoga in the Gita is 
a form of the Patafijala-Yoga; but such a thing is absolutely 
impossible; and I say that this confusion has arisen in the 
mind of Mr. Thompson, because he has not understood the 
correct meaning of the word ‘Yoga’ in the Gita. Because, 
whereas the Gita Karma-Yoga is Energistic, the Patanjala-Yoga 
17-18 
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is . just the opposite, that is to say, renunciatory ; and it is, 
therefore, not possible that the one should have come out of 
the other; and it is nowhero stated in the Gita that such is 
the case. Nay, the original meaning of the word ‘Yoga’ was 
Karma-Yoga; and one may safely say that that word came to 
be commonly understood in the single meaning of ‘Yoga’ in 
the shape of ‘Concentration of the Mind’, after the days of the 


Patahjala-Sutras. Whatever may be the case, the Desireless 
Path of Action adopted in ancient times by Janaka and others 
was similar to the Yoga, that is, the Karma-Yoga of the Gita; 
and it has clearly been adopted from the Bhagavata religion 
traditionally handed down by Manu to IksvS,k:u etc., and was 
not derived from the Patahjala-Yoga. 

This will have clearly shown to my readers the similarity 
and the dissimilarity between the Gita-doctrine and the 
Upanisads. Most of these matters have been dealt with by me 
in the Gita-Rahasya. I shall, therefore, say here only this much 
that, although the Knowledge of the Brahman in the Gita 
has been mentioned on the authority of the Upanisads, yet, the 
Gita has not merely copied the Metaphysical Knowledge in 
the Upanisads, but by adding to it the worship of Vasudeva, 
as also the Samkhya Science of the Perishable and the 
Imperishable, that is to say, of the creation of the universe, 
it has principally expounded the Vedic religion of Karma- 
Yoga, which is easy to follow, and is beneficial in this life and 
the next; and in this way the Gita is superior to the Upanisads. 
It is, therefore, not proper to stretch the meaning of the Gita 
doctrinally, in order to establish a non-existing harmony 
between the Gita and the renunciatory Upanisads, except in. 
the matter of the Knowledge of the Brahman. It is true that 
the Metaphysical Knowledge in both is the same. Yet, although 
the head in the shape of the Spiritual Knowledge is the same, 
the Siihkhya path and the Karma-Yoga are the two equally 
i;nportant liands of the Vedic religion; and the Gita has 
emphatically supported Action based on Knowledge, as has 
been done in the Is^vasyopanisad, as is clearly shown in the 
eleventh chapter of the Gita-Rahasya. 


-O V 
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Having in this vi^ay considered the similarity and the 
dissimilarity between the Bhagavadgita and the Upanisads, 
which chiefly deal either with Spiritual Knowledge, or with 
Devotion, or with Yoga, it is really speaking not necessary to 
compare the Gita with the Brahma-Sutras; because, as 
Badarayanacarya has written his Brahma-Sutras in order to 
systematically consider the Metaphysical doctrines mentioned 
in the various Upanisads, these Sutras cannot contain any 
thoughts which are not in the Upanisads. Still, there is a 
clear reference to the Brahma-Sutras at the beginning of the 
13th chapter of the_ Bhagavadgita, where the subject-matter of 
the Body and the Atman is being dealt with, in the words; 


Tsibhir bahudhd ifitain chanddbhir vividhalh prlliak I 
brahma-sutrapadais caiva hetumadbkir liniscitaih li 

(Gi. 13. 4), 

that is, the Body and the Atman have been described “ in 
various ways, in different metres, by different Rsis, dis¬ 
connectedly; and also definitely and logically in' the 
Brahraa-Sutra-padas”; and,if one considers these Brahma-Sutras 
to be the same as the present Vedanta-Sutras, it follows that 
the present Gita must have been written after the date of the 
present Vedanta-Sutras. It is, therefore, very necessary t- 
determine which these Brahma-Sutras are, in order to fix the 
date of the Gita.* Because, there is no work now available 
besides the Vedanta-Sutras, which bears the name of Brahma- 
Sutras, nor has such a work been referred to anywhere; and it 
is not proper to say that the Gita was written after the date 
of the present Brahma-Sutras; because, it is traditionally 
believed that the Gita is more ancient than these Brahma-Sutras 
Possibly, the phrase "brahma-sutra-padaih" has been interpreted 
in the Samkarabhasya to mean “the phrases in the Srutis or 
the Upanisads, which refer to the Brahman”, in order to get 
over this difficulty. But, on the other hand, Anandagiri, who 

• 'Itiis subject-matter haa been eoualdorcd by tbo lat>i 
Mr. Telang; and Prof. Tukaram Kaiuehandro Amahierkar B. A. has 
mIso pablidbed an oaeay ou this subjet:t lS\)d, 
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written a commentary on the Samkarabhasya, and 
Ramanujacarya and Madhy^carya, who are other comnientator& 
on the Gita, have said that the words ^^brahma-sutra-padais caiva* 
mean the Sutras '\ithato hmhmajijnasa' etc. of Badarayanacarya; 
and Sridhara Svami interprets them in both ways. We have^ 
therefore, to determine the true meaning of this stanza 
independently. This stanza mentions TWO DIFFERENT places, 
where the subject-matter of the Body and the Atman have been 
described; for, it says that this subject-matter has been 
mentioned “in DIFFERENT ways, by different Rsis, DISCON¬ 
NECTEDLY,” and also (caiva) “definitely and logically in the 
Brahma-Sutra-padas”; and this is apparent from the word 
^caiva (i. e., ‘and also’). Not only are these two places different, 
but the first place, namely, the description given by Rsis, is 
“in different metres, and disconnected, and in different ways”; 
and, as appears by the third case plural termination of the 
word 'r^bhiy, it has been made by VARIOUS Rsis ; whereas^ 
the other description contained in the Brahma-Sutra-padas- 
is “ definite and logical”. This is the special difference 
between the two, which has been brought out in this 
stanza. The word 'hetumat* appears in various places in 
the Mahabh^rata, and means an ‘ exposition made according 
to the method of logicians, by showing reason and 
conclusion*. Take for instance, the conversation of Sulabha 
with Janaka, or what Sri Krsna said in the Darbar of the 
Kauravas, when He went there as an ambassador. It is stated 
in the Mahabharata itself that the first conversation was 
"iLctumut' and ' arthavat" (San. 320. 191); and that the other 
one was ^sahefuJcct' (Udyo, 131. 2). From this, it follows 
that where pros and cons are discussed, and some unambiguous 
and definite conclusion has been drawn at the end, that method 
of dealing with the subject is colled * hetumadbhir vuuscUaih*, 
These words cannot be applied to miscellaneous and inconsis¬ 
tent conclusions drawn in one way in one place and in 
another way in another place. Therefore, if we have to 
maintain the distinction and contrast between ^^r^ibhih 
bahitdlia vividliaib Q,/*by Rsis, in different places, 

in different ways, and disconnectedly’*—’Trans.) and *^hetu^ 
madbhir oiwsritaiy* (^- ** definitely and logically”—Trans.)., 
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it becomes necessary to say that the words “the description, in 
various^ways, by different Rsis, disconnectedly, and in different 
metres intend to mean the disconnected and miscellaneous 
sentences appearing in the different Upanisads; and that the 
words “ definite and logically advanced Brahma-Sutra-padas ” 
signify the description in the Brahma-Sutras, in which 
a definite and unambiguous conclusion has been drawn in the 
end by showing pros and cons. It must also be borne in mind 
that, as the ideas mentioned by the Rsis in the Upanisads 
ware related by them, as they occurred to them, that is to say, 
laconnectedly, the true import of the Upanisads cannot be 
un erstood unless the ideas contained in them are harmonised. 
And, therefore, it becomes necessary to mention the work in 
which the Upanisads have been harmonised with each other by 
the explanation of reasons and conclusions, at the same time 
when the Upanisads themselves are mentioned. 

When this stanza in the Gita has been interpreted in this 

way. It 13 quite clear that the Upanisads and the Brahma- 
Sutras _ were earlier in point of time than the Gita, 
there is, of course, no dispute about the most important 
■ones of these Upanisads; because, the stanzas from these 
Upanisads are found to have been copied word for word 
into the Gita. But, there is room for doubt where the 
Brahma-Sutras are concerned; because, although the word 
Bhagavadglta ’ has not appeared literally in the Brahma- 
Sutras, yet, the Bhagavadgita is believed by the writers of the 
Bhasyas to have been referred to by the word ‘ Smrti ’ in some 
of the Sutras at least. The Brahma-Sutras, which, according 
to the Samkarabhasya, refer to the Bhagavadgita by the word 
smrti ’ are principally the following ones,— 


BRAHMA-SUTRAS 
chapter, pada, and sTifra 
!• 2. 6, .fmrtes ca I 

1. 3. 33, apt ca smaryate i 

2. 1.36, upapadyate cttpy- 
upalabhyate ca \ 


GITA 

Chapter and stanza. 

C^I. 18. 61, isvarah sarnibhu- 
etc., (whole stanza) 
Gl. 15 6, na lad bh^isayale 
suryah 

Q*i. 15. 3, TVi rilpam asyeha tatho- 
palabhyali^ etc. 
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3. 45, API C A SM ARY ATE \ Gi, 15. 7, maniawliniso jh-cUoke 

jivahhUtah etc. 

3, 2.17, darsayati catho api Gr\^\Z.l%Jneijaviyaltatpravak- 


smaryate 1 


§.y5?7M etc. 


3. 3.31, aniyamaJiL saruasam- Gi. 8. 26, suklakr^m gait 
avirodhah sabddnumana- kyete etc. 

bhydm \ 


4. 1.10, srmranti ca \ Qi. 6. 11, sucau dese etc. 

4. 2, 21, VOGriNAH PRATI CA Gi, 8. 23, yati^a kale tvand- 

SMARYATE I vrttim avTttim caiva yogi- 

Tiah etc. 


Even if some out of these 8 references are considered 
ambiguous, yet, in my opinion the fourth (Bra. Su. 2. 3 . 45 ) 
and the eighth (Bra. Su, 4. 2, 21) are absolutely unambiguous ; 
and it must be borne in mind that on this question the four 
commentators, Saihkaracarya, Ramanujacarya, Madhvacarya, 
and Vallabhacarya, are of the same opinion. The sutra 
api ca smaryate^' ( 2 . 3. 45) i. e., “and the Smrti says the same 
thing appears in the Brahma-Sutras, in the course of the 
consideration of the mutual inter-relation between the 
Personal Self (jivMinan ) and the Absolute Self {paramdtman ), 
after it has first been definitely stated in the sUtra, “ ndtmd 
*sruter nityatvdc ca tdbhyah" (Bra. Su. 2. 3. 17), that the 
Individual Self is not created from the Highest Self like 
the other objects in the world; after stating in the 
sw/m,*' <wiso ndnavijapadesrir etc. ( 2 .3. 43), that the Jivatman is 
a part (amsa) of the Paramdtman, and after giving the 
authority of the Srutis by saying “ mantra varnac ca'' ( 2 . 3 . 44 ) 
This Smrti is the sentence ''matnaivdmso jivaloke jlvahKutah 
sandtanab" in the Gita (Gl. 15 . 7 ) according to all the 
commentators. But the last reference is even more unambi-* 
guous than this. I have stated above in the tenth chapter 
that the two periods of Devayana and Pitryaua occupy the 
six months of the Uttarayana and the six months of the 
Ilakv-inayana respectively; and that instead of interpreting 
these pbra.se 8 as indicating ‘time’, Bddardyanacarya has 
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interpreted them as meaning the respective deities presiding 
during those periods of time (Ve. Su. 4. 3. 4). The sutray 
""yoginah prati ca smanjate" (Bra. Su. 4. 2. 21), that is, '‘these 
periods of time are proper in the case of Yogins according 
to the Smrti”, has been written in answer to the doubt whether 
the words 'daksimyana' and ' iif tardy am \ are never to be 
understood as indicating ‘time*; and it has been clearly 
stated in the Gita in the following words, that these periods 
of time are proper for Yogins, namely, “ya/ra leak tuandvrttim 
dvrthvi caiva yogifuih . From these references, one has to say 
with the commentators that in these two places at least the 
word‘smr/r used in the Brahma-Sutras has reference only 
to the Bhagavadgita. 

But if one believes that the Brahma-Sutras have been 
specifically mentioned in the Gita, and that the Gita has been 
specifically referred to in the Brahma-Sutras by the word 
^ smTti\ there arises an inconsistency between the two from 
the point of view of date of writing; because, as the Bhagavad¬ 
gita contains a clear reference to the Brahma-Sutras, the 
Brahma-Sutras must be looked upon as prior in point of 
time to the Gita; and if one interprets the word * &’7nr/i ’ in the 
Brahma-Sutras as meaning the Glt^., the Gita becomes earlier 
in point of time than the Brahma-Sutras. The same Brahraa- 
Sfitras cannot once be earlier in point of time and again later 
in point of time than the Gita. Well; if, in order to escape 
from this difficulty, we interpret the words ''brahtna-sdtra- 
padaiy\ as has been done in the SamkarabhS-sya, then the words 
lietumidbhir liniicitaih" become meaningless; and if we say 
that the word 'smrti' used in the Brahma-Sutras refers to some 
Smrti other than the Gita, then we have to say that all the 
commentators wero wrong; and even if we say that they were 
all wrong, the fact still remains that we cannot say what 
work is referred to by the word ‘ *. Then, how are we 

to get out of this difficult position ? In my opinion, there 
is only one way in which we can escape this difficulty. If we 
say that the same man who wrote the Brahma-Sutras also 
gave their present form to the Bhfirata and to the Gita, the 
difficulty is solved. It is usual to refer to the Brahma-Sutras 
as * Vyasa-Sutras \ and Anandagirj has stated in his comment- 





GiTA-RAHASYA OR KARMA-YOGA 


§I 


on the Samkarabhasya on the sTUm, sesatvat purusartha- 
vado yathamjesviti jaiminih*' (Ve. Su. 3. 4, 2), that Jaimini was 
the disciple of Vyasa, who wrote the Vedanta-Sutras; and 
in the same way, he has described the Brahma-Satras in the 
opening stanzas of his work in the following terms, namely, 
srimadvydsapayonidhir nidhirasaib'\ Vyasa, the writer of 
the Mahabharata, had five disciples named, Paila, Suka, 
Sumantu, Jaimini, and Vaisampayana; and I have, on the 
authority of the present Mahabharata, referred above to the 
story that Vyasa taught the Mahabharata to them. When 
one takes both these things together, and considers the matter, 
one can draw the inference that the work of giving their 
present form to the original Bharata and to the Gita included 
in it, as also that of writing the Brahma-Sutras was done 
by one and the same Badarayana Vyasa. This does not mean 
that B^darayanacarya wrote something new in the shape 
of the present Mahabh&rata. All that I mean to say is that 
as the Mahabharata is a very extensive work, some portions 
of it may have been lost or become disintegrated at the 
time of Badarayana; and that Badarayanacarya may, therefore, 
have critically examined different portions of the Maha¬ 
bharata which were then available, and either corrected or 
supplemented them wherever he found the book to be 
disconnected or incorrect or incomplete, or added indexes etc., 
and in that way either revived the book or given it its 
present form. It is well known that even in Marathi literature, 
Ekan^tha has in this way revised the Jndjiesvari; and there 
is even a story that as the Vyakarana Mahabhasya in Sanskrit 
literature was once lost, Chandrasekharacarya had to revive it 
again. In this way, one can easily understand how the 
stanzas of the Gita are to be found in the other chapters of 
the Mahabharata; and the fact of the clear reference to the 
Brahma-Sutras in the Gita and of the reference to the Gita in 
the Brahma-SCitras by the word is easily explained. As 

tlie original Gita, which is the foundation of the present Gita, 
was available even before the time of Badar&yauacarya, it was 
referred to in the Brahma-Sutras by the word and it 

is stated in the Gita, while revising the Mahabharata, that the 
MibjQct-matter of the Body :xnd the Atman has been considered 
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in detail in the Brahnia-Sutras *. There are other references 
in the present Mah5,bhS,rata to sw/ra-works, similar to the 
reference to the Brahma-Sutras in the present Gita. For 
instance, in the Ast3.vakra-Dik conversation in the Anusasana- 
parva, we find the sentence, “anrfd^ striya ity evavi sutrakaio 
vyavasyati (Ann. 19. 6). Similarly, there are also clear 
references elsewhere in the Mahabharata to the Satapatha- 
brahmana (Santi. 318. 16-23), the Pancaratras (Santi. 339. 107), 
the Nirukta of Yaska (Santi. 342. 71), and Manu (Auu. 37. 16). 
But, as it was not usual for people to learn by heart all the 
parts of the Mahabharata, a doubt naturally arises about the 
extent to which the reference to other books in the Mahabharata 
in other places besides the GUa, can be looked upon as reliable 
for the purpose of the determination of the date of either. 
Because, those parts which are not learnt by heart can easily be 
tampered with by the addition of interpolated stories or stanzas. 
Yet, in my opinion, there is no reason w'hy we should not take 
advantage of these other references in order to prove that the 
reference to the Brahma-Sutras in the Gita is not a sole, or 
an unprecedented, and therefore, an unreliable reference. 


^ The Brahma-Bubras arc the moat important book ou 
Yed&nta, and the Git5 is the most important book on Karma-Yoga, 
as has been shown by me in previous chapters. Therefore, if 
my inference that the Brahma-Sutras and the Gita were written 
by one and the same person, that is, by Vyasa, is correct, Vyasa 
becomes saddled with the authorship of both these books. I have 
proved this above by inferential argument. But in the new 
edition of the Mah&bharata according to tbo southern recension, 
which has been published by Mr. Krishnacarya of Kumbakonaiu. 
we find the following 34th stanza in the 212th chapter of the 
Santiparva (in the VarsneyudhyStma-prakarapa) In the description 
of how the various sciences and histories came into existence at 
the beginning of the Yuga, namely, 


ved^ntalarmayogam ca vedavid hrahmatid vihhuh \ 
dvaipayano nijagraha iilpnhastmjh hhrguh 2iunah || 

In this stan/i, jg n compound word in tLu 

singular nnmbor. But thathaa to be interpreted as meaning ‘VedantH 
Karma-Yoga . Possibly the original reading was ** ff^dcinlath 


gIta-bahasya or karma-yoga 


I have proved above by critically examining the meaning 
of the words in the stanza “ bralima-fuitra’-padais caiva ** etc., 
that the Bhagavadgita contains a reference to the present 
Brahma-Sutras or Vedanta-Sutras. But, I think there is 
another important and forcible reason for this reference to 
the Brahma-Sutras having come into the Bhagavadgita, 
and that too in the 13th chapter, that is, in the chapter 
which deals with the subject of the Body and the Atman* 
I have already explained in the previous chapters that though 
the essential principle of the worship of Vasudeva has 
been taken into the Bhagavadgita from the Bhagavata or 
the Pancaratra religion, yet, the four-fold {catur-vijTiya) theory 
of the Pancaratra religion regarding the coming into existence 
of barhkarsana, that is Jiva (Personal Self) from Vasudeva, 
of Pradyurana, that is, the Mind {manas) from Saihkarsana, 
and of Aniruddha, that is, Individuation {ahaMkdra) from 
Pradyurana, is not accepted by the Bhagavadgita. The 
Brahma-Sutras lay down the doctrine that the Personal Self 
(jivaiman) has not sprung from anything else (Ve. Su. 2. 3. 17> 
and that it is an eternal 'part* (amsa) of the Highest Atman 

karmaijogam ca and in writing or in printing, the diacritical 
nuaal sign ^ ’ in ‘ ^ may have been dropped. It is clearly 

stated in this stanza that Vyasa obtained the two sciences of 
\ edanta and Karma-Yoga, and that Bhrgu obtained the Hlpa- 
s^i^ira (i. 0 ., Hhe fine or mechanical arts '—Trans.). But, tUis 
stanza is not to bo found in the edition printed in the Ganpifc 
Kri.jhnaji Pro.«s in Bombay or in the Calcutta edition. The 2l2th 
cha] ter of the Santiparva in the Kumbakonam edition is the 210th 
chapter of the Bombay and Calcutta editions. I am very grateful 
to my friend Dr. Ganesh Krishna Garde for having drawn my 
attention to this stanza in the Kumbakonam recension. According 
to his opinion, the word ‘ karmayoga' in this place refers tr> 
nothing else but the Gita, and the authorship of both the Gita and 
the \ eduota-Bfitras is by this stanza given to Vyfiso. Some doubt 
may arise on this point, because this reading is to be found in 
only one out of three editions of the Mahabhurata ; but it at least 
proves that my inference about the anther of Vedanta being 
the same us the author of Karma-Yoga, is neither new, nor without 
authority. 
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{paraimtman)^ (Ve. Su. 2. 3, 43). Therefore, Badarayanacarya 
has, in the second part of the second chapter, found fault with 
the Bhagavata doctrine, by saying that the genesis of 
Samkarsana from Vasudeva according to that religion is not 
possible (Ve. Su. 2. 2. 42); and, by arguing that, since the Mind 
is an organ pertaining to the Personal Self, it is impossible 
for Pradyumna (Manas) to spring from Jiva (Ve. Su. 2. 2. 43)r 
because, we never see it happen in the world that the 
cause or the means spring from the doer, he has to that 

extent logically refuted the Bhagavata doctrine. To this, 
the followers of the Bhagavata doctrine are likely to reply 
that they consider Vasudeva (lavara), Samkarsana (Jiva), 
Pradyumna (Manas), and Aniruddha (Ahamkara) as four 
equal Jnanins, and look upon the genesis of the one from 
the other as merely symbolical or unimportant. But, from this 
point of view, instead of there being one Paramesvara, one 
gets four Parameyvaras; and the Brahma-Sutras, therefore, 
say, that even this reply is not satisfactory; and B^darayana 
has ultimately expressed his opinion that the idea that 
Jiva has sprung from the Paramesvara is not acceptable 
to the Vedas, that is, to the Upanisads. (Ve. Su. 2. 2. 44, 45). 
It is true that the Bhagavadglta has adopted the principle of 
of Action based on Devotion of the Bhagavata religion. 
Nevertheless, the doctrine of the Gita is that the Jiva has not 
sprung from the Paramesvara, and is not a ‘son’ of the 
Paramesvara, but a part (amsa) of the Paramatman (Qi. 15. 7). 
This doctrine about the Jiva does not form part of the original 
Bhagavata doctrine ; and it was, therefore, necessary to explain 
on what authority it had been based; because, if that had not 
been done, there was a likelihood of a misunderstanding arising 
that while accepting the Energistic Devotional principle of 
the Bhagavata doctrine, the Bhagavadglta was also accepting 
the arrangement of the four-folded genesis’ (catiirvyuha) iii 
that doctrine. Therefore, when there was occasion to refer to 
the nature of the ludividual Self (Jivatman) in the chapter on 
the Body and the Atman, that is to say, in the very beginning 
of the 13th chapter, it became necessary for the Blessed Lord 
to explain that “My opinion about the Atman (/t.^/rajVla), that 
is, the Jiva, is not the same as in the Bhagavata doctrine, but 
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is consistent with the opinion of the Rsis, who have written 
the Upanisads”. And thereafter, it became necessary for Him 
to say in the natural course, that, as different Rsis had given 
disconnected descriptions in the different Upanisads, He 
accepted the harmonisation of all those opinions in the 
Brahma-Sutras (Ve. Su. 2. 3. 43). Considering the matter from 
this point of view, it will be seen that the Path of Devotion 
in the Bhagavata doctrine has been adopted in to the Gita in 
such a way that the objections taken to that doctrine in the 
Brahma-Sutras could be obviated. R^manujacarya has in 
his commentary on the Vedanta-Sutras given a different meaning 
.altogether to these Sutras (Ve. Su. R5,. Bha. 2. 3. 42-45). But, 
in my opinion, these interpretations are stretched, and not 
acceptable. Thibaut seems to bo inclined to accept the view 
of the Ramanujabhasya; but from the writings of Thibaut? one 
does not get the idea that he has properly understood the true 
nature of this discussion. Even in the description of the 
Narayaniya doctrine, which is made at the end of the 
Santiparva of the Mababharata, it is first stated that “Vasudeva 
IS ALSO {sa eva) Saihkarsana, that is, Jiva, or the Atman” (See 
San. 339. 39 and 71 and 334. 28 and 29); and the further descent 
of Pradyumna from Samkarsana etc. has then been mentioned ; 
and in one plac 3 , it is clearly stated that soma consider the 
Bhagavata doctrine as four-folded {calur’Vyufia)^ others as three- 
folded (// 7 -r^a/ia), others as two-folded (dui-vyufui), and others 
again as single-folded {eka-vyTLha)^ (Ma. Bha, San. 348. 57). But 
instead of accepting these various aspects of the Bhagavata 
doctrine, the present Gita has accepted only that aspect of it, 
V. hich would be consistent with the opinions of the Upanisads 
and the Brahma-Sutras on the question of the mutual inter¬ 
relation between the Body and the Atman; and when this 
matter is taken into account, one clearly understands why 
it was necessary to refer to the Brahma-Sutras in the Gita. 
Nay, we may even go so far as to say that the present Gita 
has made an improvement in tliis respect on the original 
Gita. 
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PART IV—THE RISE OP THE BHAGAYATA 
RELIGION AND THE GiTA. 


I have stated in several places in the Gita-Rahasya, and 
also above in this Appendix, that the principal subject- 
matter of the Gita is to harmonise the Spiritual Knowledge 
of the Upanisads, and the Sflmkhya theories about the Mutable 
and the Immutable, with Devotion, and principally with 
Desireless Action; and thereby to fully justify the Karma^ 
Yoga scientifically. But, those who do not realise the skilful¬ 
ness of the Gita in harmonising these various subjects, or 
those who have a pre-conceiv^d notion that it will be difficult 
to harmonise all these subjects, get the impression that many 
of the statements in the Gita are mutually conflicting. For 
instance, these critics object that the statement in the 
thirteenth chapter, that all whatsoever, which exists in this 
world, is nothing but the qualitylees Brahman, is inconsistent 
with the statement in the seventh chapter that all this woild 
is nothing but the qualityful Vasudeva (7. 19); as also that 
the statement that “Friend and foe are alike to Me” (9. 29) 
is inconsistent with the other statement that “JMnins and 
Devotees are much beloved of Me” (7. 17; 12. 19), both of 
which statements have been made by the Blessed Lord. But 
I have explained in many places in the Gita-Rahasya, that 
there is no real conflict between these statements, and that 
although it was necessary to make these apprently conflicting 
statements in considering the same question, once from the 
Metaphysical point of view and again from the point 
of view of Devotion, yet. the Giti has finally harmonised 
them from the comprehensive philosophical point of view. 
But, even to this explanation it is objected by some, that 
(i) although it is now possible to thus harmonise the 
Realisation of the imperceptible Brahman, with the Devotion 
to the perceptible Paramesvara, yet, it is impossible that 
there could have been any such harmonisation in the 
original Gita; that (ii) the original Gita was not full of 
conflicting statements like the present Gita, and that 
(iii) VedSatists or the protagonists of Samkhya doctrines 
interpolated statements in favour of their respective doctrines 
into the original Gita, For instance, Prof. Garbe says that 
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fVie original Gita contained a harmonisation of Devotion 
with only Sarnkhya and Yoga; and the harmonisation of 
Divotion with Vedanta and with the Karma-marga of the 
Mioiaihsa School was brought about by somebody afterwards ; 
and he has even appended to his German translation of the 
Gita, a list of those stanzas, which according to him had been 
subsequently interpolated into the original Gita! These 
theories are entirely wrong in my opinion. These people 
have conceived these wrong ideas as a result of their having 
failed to understand the historical tradition of the various 
aspects of the Vedic religion, and the real meanings of the 
words ^ aamkhya* and ‘i/o^a*used in the Gita, and especially 
because these people had before their eyes the history of the 
unphilosophical, that is, purely devotional Christian religion. 
The Christian religion was originally purely devotional; and 
the attempt to harmonise it with the philosophical doctrines 
of the Greeks, or with other philosophies, was made afterwards. 
But that is not the case with us. The Ritualist path of the 
Mimarhsa school, the Knowledge preached by the writers 
of the ITpanisads, and Sarnkhya and Yoga, had all reached 
their highest development before the Path of Devotion arose 
in India. Therefore, it was impossible from the very 
beginning that our people should countenance an indopendent 
Path of Devotion, which would be independent of all these 
sciences, and especially independent of the Knowledge of 
the Brahman preached in the ITpanisads; and when this 
impossibility is taken into account, one is forced to come 
to the conclusiun, that the form of the preaching of the 
Gita-religion must, from the very beginning, have been more 
or less similar to the exposition contained in the present Gita, 
fho exposition of the Gita in the Gitd-Rahasya has been made 
by me on this basis; yet, as this is a very important question, 1 
shall here briefly state what results are arrived at, according to 
me, regarding the original form and the tradition of the Gfta- 
religion, from tbc historical point of view. 

I have shown in the tenth chapter of the Gita-Rahasya 
that the most pristine form of the Vedic religion was not 
pre-eminently Devotional, or Realisational, or Yogio, but was 
ritualistic, that is, Actional ; and that the Veda-Samhitas, and 
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tEe Brahman as have principally enunciated this Activistic 
religion of sacrificial Yajnas. As this religion was later on 
systematically expounded in the Mimahsa-Sutras of Jaimini, 
it acquired the name ‘Mimamsaka-marga*. But although the 
name Mimarhsa was new, yet, the sacrificial religion was 
undoubtedly ancient, and was probably the first stage of the 
Vedic religion from the historical point of view. Before 
acquiring the name ‘Mhnamsaka-marga’, it used to be known 
as Trayi-dharma , that is, the religion supported by the three 
Vedas’; and the same name is to be found in the Gita (See 
Gi, 9. 20 and 21). V'hen this ritualistic Trayl-dharma was 
being rigorously observed, how was it possible to Realise the 
Paramesvara by this Karma, that is, this external para¬ 
phernalia of Yajnas and sacrificial rites ? There then gradually 
arose the doubts and objections, that as Realisation was a 
mental process, it would be impossible to acquire Realisation, 
unless one contemplated on the form of the Paramesvara etc.- 
and this Trayl-dharma gradually came to include the 
Knowledge contained in the Upanisads, as is evident from the 
introductory passages at the commencement of the Cbandogya 
and other Upanisads. This Knowledge of the Brahman 
contained in the Upanisads has subsequently acquired the name 
‘Vedanta*. But although this word ‘Vedanta’ has come into 
existence subsequently like the word ‘Mimamsa’, yet, the 
Knowledge of the Brahman, or the Path of Knowledge, does 
not, on that account, become something new. It is true that 
the Jiiana-kanda came to be formulated after the Karma-kdnda; 
yet, one must not forget that both of them w^ere ancient. The 
Kapila-S^inkhya philosophy is another and an independent 
branch of this Path of Knowledge. I have stated in the 
Gita-Rabasya, that whereas Vedanta was Non-Dualistic, 
Samkhya philosophy was Dualietic, and that the Sarhkhya 
doctrines regarding the genesis of the Cosmos are fundamentally 
<iitferent. But although the Non-Dualistio Knowledge of the 
Brahman mentioned in the Upanisads is fundamentally 
different from the Dualistic SAmkhya philosoxAy, yel, from tlie 
point of view of Knowledge, both thene paths were equally 
antagonistic to the prior ritualistic Path of Action (Aarwq- 
inarga). This naturally gave rise to the problem of the 
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Kaxmonisation of Karma with Knowledge; and there had 
arisen two sects in this matter already in the times of the- 
Upanisads. The Brhadaranyaka and other Upanisads and the 
S§.mkhya philosophers began to say that on account of the 
perpetual conflict between Karma and Jhana, it was not only 
proper but even necessary to give up Karma after the 
Acquisition of Knowledge; and on the other hand, the Isavasya 
and other Upanisads began to say, that one cannot give up 
Karma even after the Acquisition of Knowledge, and that a 
JiiS,nin must continue performing Action for the purpose of 
carrying on the affairs of the world, after making his Reason 
desireless, by cultivating apathy towards the world. An 
attempt has been made in the commentaries on these Upanisads 
to do away with this conflict. But, these doctrine-supporting 
interpretations in the Sarhkarabhasya are stretched; and they 
cannot be accepted if one considers the Upanisads independently,, 
as has been stated by me at the end of the eleventh chapter of 
the GitoL-Rahasya. It becomes clear from the exposition in 
the Maitryupanisad that this attempt was not restricted only 
to the harmonisation of Karma in the form of ritualistic 
performances with the Knowledge of the Brahman; but that 
about this time, attempts were also made to harmonise, as far 
as possible, the Science of the Mutable and the Immutable, which 
had arisen independently in the Samkhya philosophy, with 
the Knowledge of the Brahman in the Upanisads. The 
Brhadiranyaka and other ancient Upanisads do not attach much 
importance to the Kapila Samkhya philosophy. But, the 
Maitryupanisad wholly adopts the Samkhya terminology, and 
propounds the theory that the 24 Elementary Principles of the 
Samkhyas have originally sprung from one Parabrahman. 
But even the Kapila Samkhya philosophy is in support of 
Renunciation, that is to say, contrary to Energiam {Icarma), 
Therefore, it is seen that from very ancient times there were 
already three schools of Vedanta philosophy, namely, (1) the 
path of merely performing ritual in the shape of Haorifioe etc.; 
<2) the path of abandoning Action, by means of Knowledge 
and Apathy to the world, that is to say, the Path of Knowledge 
or the Samkhya Path; and (3) the Knowledge-Action {jfiaiia- 
* i) path of continually performing Action,. 
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with Knowledge, and with an apathetic frame of mind. From 
the Path of Knowledge, out of these three paths, the two 
subsidiary branches of Yoga and Devotion have subsequently 
come into existence. It is stated in the Chandogya and other 
ancient Upanisads, that it is necessary to meditate on the 
Brahman in order to acquire the Knowledge of the Para« 
brahman; and that it is necessary to concentrate the Mind, and 
for that purpose, to place before the eyes, in the first place, 
some qualityful symbol of the Parabrahman, in order 
to succeed in this thought, contemplation, or meditation. 
As the Concentration of the Mind acquired in worshipping 
the Brahman thus acquired a special importance later on. 
Yoga, in the shape of the‘Concentration of the Mind*, became 
an independent path by itself; and, by a tangible human- 
formed Paramesvara being taken for worship, instead of 
a qualityful symbol, the Path of Devotion gradually came 
into existence. This idea of Devotion in the Path of Devotion 
has not come into existence independently, at some intermediate 
period of time, and inconsistently with the Spiritual Know¬ 
ledge contained in the Upanisads; nor has it been imported 
into India from some other country. When one considers 
serkUim all the various Upanisads, one comes to the conclusion 
that, in the beginning, the various parts of the Yajfia, or 
the OM-kara, and later on, Vedic deities like Rudra, Vi^^nu, etc., 
or qualityful perceptible symbols of the Brahman like Ether 
etc., came to be worshipped for the purpose of the meditation 
on the Brahman; and that with the same end in view, that 
is, with the idea of reaching the Brahman, the Devotion to, 
that is, a kind of worship of, Rama, Nrsirhha, vSri Krsna, 
VSsudeva, etc,, came to be started thereafter. Out of these, 
the Yoga-tattva and other Upanisads on the Yoga, or the 
Nrsimha*tapanl, R^ma-tapam, and other Upanisads, which 
are devotional, are clearly seen to be more ancient than the 
Dhandogya and other Upanisads, when one considers their 
langn^g 0 ^ Therefore, it becomes necessary to say from the 
historical point of view, that the Paths of Yoga and of 
Devotion, acquired importance only after the three paths of 
(i) Karma, (ii) Jfiana, or Saihnyasa, and (iii) Jiiana-Karma- 
samuccaya, described in the Chandogya and other ancient 
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^panisads had come into existence. But, although the paths 
of Yoga and of Devotion acquired importance later on, the 
importance of the previous Knowledge of the Brahman was 
not thereby diminished; and it was not possible that it should 
be so diminished; and therefore, even in those Upanisads, which 
support Yoga or Devotion, we find statements that the 
Knowledge of the Brahman is the ultimate ideal of Devotion 
and of Yoga; and that Rudra, Visnu, Acyuta, Narayana, or 
Vasndeva and ether objects of worship, are only forni:^ of the 
Paramatman or of the Parabrahman (See Maitryu. 7, 7 ; RaiAapu. 
16 ’ Amrtabindu. 22 etc.). In short, the various sub-divisions of 
religion, which have from time to time been promulgated by 
various Self-Realised {(^tma-jnanin) sages into the Vedic religion, 
at different times, have arisen from the aspects of religion 
which were then already in vogue; and it has been the principal 
tendency of the growth of the Vedic religion, from the very 
beginning, to harmonise new aspects of religion with the older 
aspects; and the writers of the Smrtis have later on expounded 
the arrangement of the various stages of life, by adhering to 
this tendency of harmonising various aspects of religion. 
When one considers this ancient Indian tendency of harmonising 
various aspects of religion, it i.s not proper to say that the 6lita- 
religion was the only exception to this previous and subsequent 
tendency. 

I have mentioned above the general history of the growth 
of the principal aspects of the Vedic religion, namely, the 
ritualistic Karma mentioned in the Brahmanas. the Spiritual 
Knowledge in the Upanisads, the Kapila-Saihkhya philosophy, 
Yoga in the shape of Concentration of the Mind, and 
Devotion. I.et us now consider the origin of the consideration 
of all these various aspects of religion which has been made in 
the Gita that is, whether it has been taken into the Gita 
directly from various distinct Upanisads, or there is any 
intermediate stage. Where the Knowledge of the Brahman 
alone is being considered in the Git5, stanzas from the Katha 
and other Upanisads have been adopted word for word into the 
Oita; and where the Jhana-Kanna (Knowledge-Act ion) 
combination path is being dealt with, illustrations have been 
taken trom the Upanisads of persons like Janaka etc. From 
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tEese facts, one would think that the Gita must have been 
based^ on the Upanisads themselves. But, if we consider the 
genesis of the Gita-religion, which has been given in the Gita 
itself, we find that the Upanisads are nowhere mentioned in it. 
Just as Sacrifice included in Knowledge is considered superior in 
the Gita to the sacrifice of wealth (GL 4. 33), so also does the 
Chandogyopanisad say that human life is a kind of Yajua 
(.saciiiice), (Chan. 3. IG, 17); and in describing the worth of such a 
sacrifice, it says that, the Cult of this Yajna was taught by a 
Rsi named Ghora Angirasa to Devaklputra Krsna”. There is'no 
authority for looking upon this Devaklputra Krsna as the same as 
tne Krsna of the Gita. But, even if it is assumed for a moment that 
both of them were one and the same, yet, it must still be borne 
in mind that Ghora Angirasa has nowhere been mentioned in 
the Gita as an authority for considering the Sacrifice included 
in Spiritual Knowledge as superior. Besides, although the path 
followed by Janaka was a combination of Jttana and Karma 
yet. Devotion had not been incorporated into that path in 
his times, as is quite clear from the BrhadSranyakopanisad 
and. therefore, Janaka does not appear in the traditional history 
of the path, which combines Jfiana and Karma with Devotion; 
nor has the Gita so included him. It is stated at the beginning' 
of the fourth chapter of the Gita (Gl. 4. 1-3) that the religion of 
the Gita was first taught by the Blessed Lord to Vivasvan in 
the beginning of the Yuga, then by Vivasvan to Manu, and 
then by Manu to Iksvaku; but that, as it got lost in course of 
time, it had again to be preached to Arjuna. Although these 
.stanzas are of utmost importance for understanding the 
pita-religion, commentators have not gone bevond 
R R their literary meaning, in order to elucidate them ; and 
it would appear 1 hat doing so would even not have been in 
their interests. Because if it were admitted that the Qitk-religion 
was originally of a particular cult, other religious culi= could 
ipi but to that extent suffer in importance. But, I have 
'vith authorities in the commencement uf the 
<-T3t5’Kahu8ya, as also in my commentary ou the iirsi and sei'.iaid 

thar tb.^ iradition ut* 
uita 1 -, consistent with the tradition of the Bhagavata 
re igion n the Ireta-yugu, that is, rho last Yin^a, Mdiich has 
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been mentioned in the Narayaniya Upakhyana of the Maha- 
bharata. Considering this similarity between the tradition of 
the Bhagavata doctrine and of the Gita-religion, one is forced 
to admit that the Gita is a book which supports the Bhagavata 
religion; and if there is any doubt about it, that is fully 
removed by the statement of Vaisampayana in the Mahabharata 
(Ma. Bha. San. 346.10), that: “in the Gita, only the Bhagavata 
religion has been mentioned”. When it has been thus proved^ 
that the Gita is not an independent treatise dealing with 
Vedanta, that is to say, with the Spiritual Knowledge of the 
Upanisads, but that it supports the Bhagavata religion, it 
need not be said that any criticism on the Gita, which does 
not take into account the Bhagavata religion, must be 
incomplete and confusing. I will, therefore, give here in short, 
all ihe available information regarding the date when the 
Bhagavata religion was first promulgated, and as to what 
its original form was. I have stated above in the Git^-Rahasya 
that this Bhagavata religion was also known as the ‘Naraya- 
niya’, the ‘Satvata', or the ‘Paficaratra’ religion. 

As, many of the Vedic religious treatises written after 
the date of the Upanisads and before the date of Buddha, have 
been lost, the only available principal works relating to th** 
Bhagavata religion, in addition to the Gita, are the Narayaniya 
Upakhyana mentioned in the 18th chapter of Santiparva 
of the Mahabharata (Ma. Bha. San. 331-351), the Sandilya- 
Sutms, the Bh&gavata-Purana, the Narada-Pancaratra, the 
Narada-Sutras, and the works of R&mamijac&rya and others. 
Out of these, the works of Ramanujacarya have been avowedly 
written in about the twelfth century of the Salivahana era 
for supporting a doctrine, that is to say, in order to harmonise 
the Gita with the Qualified-Monistic ( visistadvaita) Vedanta 
of the Bhagavata religion. Therefore, one cannot rely on 
these books for determining the original form of the Bhagavata 
religion; and ihe same is the case with the books written by 
Madhvacarya and other followers of the Vaisnava doctrine*. 
The Srimad Bhagavata-PuiUna is earlier in point of time than 
th«/se But, it stated in the very beginning of this Purana 
(Bhag. Bkan. 1. Ch. 4 and 5) that, becLiuse the exp«)sition nf 
the Keniinciat*'ry Bh^tgavata religion contained in the Maha-' 
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bhsratii, and necessarily also in the Gita, had not been made as 
it ought to have been made, and as Vyasa on that account felt 
sorry, since “Desireless Action {naiskarmya) by itself was useless 
without Devotion”, he, at the instance of Narada, and in order to 
put an end to his mental anguish, wrote the BhSgavata-Purana* 
which maintained the worth of Devotion. If this story is 
considered from the historical point of view, it will be seen 
that when the doctrine of Desireless Action to which importance 
had been given in the original Bhagavata religion of the Bharata, 
lost its influence in course of time, and Devotion acquired 
iniportance instead, the Bhagavata-Purana came to be written 
in order to expound this second Bhagavata religion (that is, 
in which Devotion was predominant). The Narada-Pancaratra 
is also of the same kind; that is, it deals purely with Devotion, 
and contains a specific reference by name to the Bhagavata- 
Purana of 12 skandhas^ the Brahma-Vaivarta-Purana,, the 
Visnu-Purana, the Gita, and the Maliabharata ( see Na. Pan. 2. 

<. 28“32; 3. 14. 73 and 4. 3. 154). It, therefore, follows that 
this work is less important than the Bhagavata-Purana for 
determining the original form of the Bhagavata religion. It 
is possible that the Narada-Sutras and the Sandilya-Sutras 
are earlier in date than the Narada-Pa ft carat ra. Still, as the 
Narada-Sutras contain a reference to Vyasa and to Suka 
(Na. Su. 83), there is no doubt that they are later in point 
of time than the Bharata and the Bhagavata; and as the 
Sandilya-Sutras contain stanzas taken from the BhagavadgItS, 
(San. Su. 9. 15 and 83), they must be later in point of time 
than the Gita and the Mahabh3.rata, though earlier than tiie 
Narada-Sutras (N§.. Su. 83). Therefore, in order to determine the 
original and the ancient form of the Bhagavata religion, one 
has ultimately to rely on the N&rayanlya Upakhyana of the 
MahabhSrata. Both in the Bhagavata-Purana (1. 3. 24) and in 
the Narada-Pancaratra (4. 3. 156-159 ; 4. 8. 81). Buddha ha? been 
referred to as an incarnation of Visnu. But the ten incarna¬ 
tions mentioned in the N&rftyanlyakhy&na do not include 
Buddha; aud Ilarhsa is stated to he the first incarnation, whereas 
thi> incarnation of Kalki is mentioned immediately after that 
o1 Krsna (Ma Bha. San, 339. 100), This fact also proves that 
the NarayaniySkhyana is earlier in point of time than the 
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Lagavata-Purana and the Uarada'-Pancaratra. In the 
Narayaniyakhyana, there is a statement that the Bhagavata 
religion, that is, the Narayaniya religion, was originally founded 
by the two Rsis Nara and Narayana, who were the incarnations 
of the Parabrahinan ; and that when the Rsi Narada went at 
their direction to the Svetadvipa, the Blessed Lord Himself first 
preached this religion to him there; the statement in the 
NSrayaniyakhyana that the Svetadvipa, where the Blessed 
Lord resided, was in the Ksira-samudra, which was stated to be 
to the north of the Mountain Meru, is consistent with the ancient 
description of the Cosmos given in the Pur^nas ; and no one on 
OUT side attaches much importance to it. But the Western 
Sanskritist Webber has perverted this very story, and started the 
argument that the Philosophy of Devotion mentioned in the 
Bhagavata religion was imported into India from the Svetadvipa, 
that is to say, from some country outside India; and that in 
as much as this Philosophy of Devotion was in those days not 
in vogue in any religion except the Christian religion, the idea 
of Devotion was picked up by the followers of the Bhagavata 
religion from Christian countries. But, there is proof that 
Panini knew the doctrine of Devotion to Vasudeva, and there 
iire references to the Bhagavata religion or to the Philosophy of 
Devotion both in the Buddhistic and Jain religioui* treatises; 
and there is no doubt that both Panini and lived before 

Christ. Therefore, oven Western philosophers have now pro¬ 
nounced this argument of Webber to be without foundation. 
I have stated above that Devotion, as a part of religion, came 
into existence in India after the date of the Upanisads which 
contain Spiritual Knowledge. It is, therefore, beyond doubt 
^ that the BhagL*vata religion, which consisted of Devotion to 
Vdsudeva, came into existence after the Uiianisads, which 
prt(ached Spiritual Knowledge, and before Buddha. Th« only 
question is how many ceuluries * before Buddha that religion 


* The word ^bhaktimun* (in Pali, ) appears in the 

Thei Gatha (itanzn 370); and one J&laka even oonUins a reference 
to Devotion. Bosides this, the well-known French Pali aoholar 
Senari, delivered a lecture on the subject of ‘The Origin of the 
Buddhistic religion' in 11)09, in which he had clearly eaid that the 
Bhagavata religion exiated before the Buddhistic religion, cf: 
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came into existence ; and although it is nut possible to answer- 
that question with absolute precision, yet, as will appear from 
what follows, it is not at all impossible to get a rough idea of 
its date. 

It has been stated in the Gita that the Bhagavata religion 
preached by Sri Krsna to Vivasvan was lost before that date 
(Gi. 4. 2); and the philosophy of this religion gives the name 
‘Vasudeva’ to the Paramesvara, ‘Sarhkarsana’ to Jiva, 
Pradyumna’ to Manas, and ‘Aniruddlia’ to Aharhkara. Out of 
these, Vasudeva is the name of Sri Krsna himself ; Saihkarsana 
is the name of his elder brother Balarama ; and Pradyumna and 
Aniruddha are names of his son and grandson. Besides, the 
word ‘Satvata’, which is another name for this religion, is also 
the name of the community, namely, the Yadava community 
in which Sri Kmna was born. From this it is clear, that this^ 
religion was promulgated in the family and the community 
in which Sri Krsna was born, and that it was preached by 
Sri Krsna to his dear friend, Arjuna; and the story in 
the Puranas is the same. Besides, as there is also a tradition 
that the Sstvata community came to an end with the death uf 
Sri Krsna, it was impossible that this religion could have been 
further promulgated even in the Satvata community after the 
death of Sri Krsna. It is podsible to historically explain the 

one will claim to derive from Buddhism, Vishnuism or the 

Yoga, Assuredly Buddhism is the borrower'".“To sum up, if 

there had not previously existed a religion made up of the doctrines 
of Yoga, or Vishnuite legends, of devotion to Vishnu-Krishna,. 
worshipped under tbo title of Bhagavata, Buddhism would not have 
come to birth at all This ossay of Seiiart has been published in 
the form of a tninsl *Lion in the issues of the Indian Interpreter, a 
Missionary quarterly published at Poona, for the months of October 
1909 and Jan, 1910 ^ the passages quoted above will be found at 
pages 177 & of tho January issue. Dr. B^hler also has said 

"the ancient Bhagavata, Satvata or Paficaratra sect, devoted to 
the Worship of Narayana and his deified teacher Krishna-Devaki- 
putra, d»iiod from a period long anterior to tho rise of tho Jainaa in 
the 8th Ocatary""-~Indmn Antuiuary, Vol. XXXII (1894), p, 248. 
A further detailed exposition of this matter has been made in th 
sixth part of this Appendix below, to which the reader is reforrsdl. 
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"various names of this religion, by saying that this religion, 
which was thus promulgated by Sri Krsna, may have been in 
existence before His time to some extent or other under the 
name of the ‘Narayaniya* or ‘Pancaratra’ religion ; and that it 
later on acquired the name of ‘S^tvata’, after it was spread in 
the Satvata community ; and that it came to be called the 
* Bhagavata ’ religion in the belief that the Blessed Lord Sri 
Krsna and Arjuna were respectively the incarnations of Nara 
and Narayana. Thus, it is not necessary to imagine that there 
were three or four different Sri Krsnas, and that each of them 
added a little to the religion ; and there is in fact no evidence 
for coming to such a conclusion. This idea has gained ground 
on account of the good or bad changes which have taken place 
in the original religion. But if, though Buddha, Christ, or 
Mahomed were each one individual by themselves, there came 
about many good or bad changes in their religions, then there 
is no occasion in my opinion for believing that there must have 
been several Sri Krsnas, on the ground that the original 
Bhagavata religion later on acquired different forms, or that 
different ideas later on gained ground regarding Sri Krsna, 
Whichever religion is taken, it is quite easy and natural that it 
should change its form in the course of time; and it is not no^ee- 
sary on that account to believe that there were several Krsnas, or 
Buddhas, or Christs, or Mahomeds. * Some pL^cple “especially 
^ The life vf Sri Krsna includea acnoroua puaaagea with Gopis 
(cowherdesBcs) side by tide with prowess, devotion and philosophy • 
and thed© thiuga are mutually incuusiatent. On this ground, many 
learned people maiutain now-a-days that the Sri Krsna of the 
MnLiibharuta was a different person from the Sri Krjna of the Gita 
or of Gokul } and this opinion has been accepted by Dr Bhundarkar 
in his book ^Vaisnavism, Saivism, and other sects^*. But, according 
tome, such an opinion is incorrect. It may be that the amorous 
dosoriptiom which we read in rh^ stories about Gopi'j may have been 
added afterwards \ and it is not necessary on that a-couiit to believe 
that there were various persons bearing the name of Sri Krsoa ; and 
there is no authority except imagiuatiou for doing so. Besides, it it 
n it that stories about Gopis came into vogue for the first time in 
the days of the Bhagavata 5 for, Gopis are referred to in the 
Bwidha-carita (4. 14) written by Aavaghosa in the beginning of the 
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"Western imaginative people —have raised a doubt that Sri Krsna, 
the Yadavas, the Panelavas, or the Bharati war, were not historical 
facts at all, but are mere imaginary personages or stories; and 
in the opinion of some other persons, the Mahabharata is nothing 
but a tremendous metaphysical allegory dealing with the 
Absolute Sell But, any impartial man will have to come to 
the conclusion that all such doubts are without any basis, if 
he considers the evidence of ancient works. There is no doubt 
that there is historical authority at the root of these stories. In 
short, in my opinion, there were not four or five Sri Krsnas, but 
there was only one historical personage of that name. Now, in 
considering the date of this Sri Krsna, Rao Bahadur Chintamanrao 
Vaidya has expressed an opini^'m that Sri Krsna, the Yadavas, 
the Pandavas, and the Bharati war, were all synchronous, that 
is to say, they all existed at the commencement of the Kaliyuga; 
that according to the method of calculation of time mentioned 
in the Purana::-, a period of five thousand years or more has 
elapsed since then 5 and that, this is the ti*ue date of Sri Krsna. * 
But if one considers the generations of various kings from the 
Pandavas upto the Salivahana era, which have boon described 
in the Puranas, this date is inconsistent with that calculation. 
Therefore, on the authority of the statement in the Bhagav'ata, 
or in the Visnu-Purana, that “there are 1115 (or 1015) years 
from the birth of the king Pariksita upto the coronation of 
Nanda” (Bh^g. 12. 2. 26; and Visiiu. 4. 24. 32 ), hist*.'rical 
scholars have now come to the conclusion that the Pandavas 
and the Bharati war must have been at least 1400 years before 
the Christian era. Necessarily, this will also be the date of 
Sri Krsna ; and if this date k; accepted, it follows that Sri Krsna 
promulgated the Bhlgavata religion at least 1400 years before 
Chrkd, and about 800 years before Buddha. Some person.^ have 


Saka era, as also in tbe miacarita (3. 2) written by Bhaea. 
therefore, consider the opinion of Chintamanrao Vnidyn more to 
^ho point than that of Dr. Bh.indurkar. 

This Opinion of R^io Bahadur ChinatamaDrAO Vaidya has 
b ' M'rcased in his English criiiciein on bho Mahabharata; and 
ho a'SD iiiade the same statem(3nt in the lecture delivered by him on 
on the same subject in Poona in 1914 on the occasion of the 
anniversary of the De.-can College. 
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'V!^raii!ed an objection to this argument, that although Sri Krsna 
andthePandavas may be historical personages, yet, a considerable 
time must have elapsed between the death Sri Krsna and the time 
when Brahmins gave to a Ksatriya wanrior like Him the position, 
first of a superman, then of Visnu, and ultimately of the 
Parabrahman ; and that on that account the date of the rise of 
the Bhagavata religion cannot be looked upon as the same as 
the date of the Bharati war. But, this opinion seems to be 
worthless. There is a world of difference between the ideas of 
the modern critics as to who should be deified and who not, and 
similar ideas of people living three or four thousand years ago 
(Gi. 10. 41 ); and there are .statements in Upanisads, which 
existed prior to the date of Sri Krsna, that a JnSnin himself 
becomes merged in the Brahman (Br. 4. 4. 6); and it is clearly 
stated in the Maitryapanisad that Rudra, Visnu, Acyuta and 
NarSyanaareall Brahman (Maitryu. 7. 7). Then, why should there 
have been delay in the matter of Sri Krsna acquiring the Para¬ 
brahman status? If we consider history, Buddha used to call 
himself ^brahmahhuta (See Selasutta, 14; Theragatha, 831); and he 
was worshipped as a god in his life-time; and it appears from 
reliable Buddhistic works that shortly after his death, he had 
acquired the position of ' devadhideva \ or of the Parabrahman 
according to Vedic religion; and the same is the case with 
Christ It is true that Sri Krsna was not an ascetic* like Buddha 
or Clirist, and that the Bhagavata religion does not support 
Renunciation. But, there could have been no difficulty on that 
account in the promulgator of the Bhdgavata religion acquiring 
the form of a g<xi or of the Brahman from the very beginning, 
as was acquired by the promulgators of the Buddhist and 
Christian religions. 

Though the date of Sri Krsna has been defined in this way^ 
and although it is proper and logical to look upon that date 
as the date of th > rise of the Bhagavata religion, Western 
scholars are, for quite a different reason, unwilling to do so. 
Many of these scholars are still of opinion that the Rg-Vcda 
is not more ancient than 1500 or perhaps 2000 years before 
Christ., and therefore, they think it improbable that the 
devotional Bhagavata religion could have come into existence 
about 1400 year.s before Christ; because the Vedic religious 
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literature itself establishes the order that the Rg.-Veda was 
followed by the Yajurveda and the Brahmana treatises, and 
that the IJpanisads dealing with Spiritual Knowledge and 
the Samkhya philosophy came afterwards, and that the devo¬ 
tional phi]osophical books came into existence last of all; 
and if one considers the treatises on the Bhagavata religion 
themselves, one also clearly sees that the Spiritual Knowledge 
of the Cpanisads, the Samkhya philosophy, Yoga in the form 
of Concentration of the Mind \ and other aspects of religion 
were current long before the advent of the Bhagavata religion. 
Even if we economise time considerably, we have to admit thai 
a period of at least ten to twelve hundred years must have 
elapsed between the date of the Rg-Veda and the advent of the 
Bhagavata religion, in order to give sufficient time for these 
various aspects of religion to have come into existence and fully 
developed themselves; and if it is believed that the Bhagavata 
religion was promulgated by Sri Krana in His own time, that 
is to say, about 1400 years before Christ, then a sufficient period 
of time is* not allowed for the growth of these various aspects 
of religion according to the opinion of those scholars ; because, 
these scholars place the Rg-Veda itself at 1500 to 2000 years 
before Christ; and on that computation, one has to say that the 
Bhagavata religion came into existence about 100 years or 
at most 500 to 600 years after that date; and therefore, some 
Western scholars have even come forward to dissociate Sri 
Krsna from the Bhagavata religion on this or on some other 
meaningless excuse, and to say that the Bhagavata religion 
must have come into existence after the date of Buddha But, 
the references to the Bhagavata religion, which the Jain and 
Buddhistic treatises themeolves contain, clearly show that 
that religion must have been in existence before the date of 
Buddha; and therefore, Dr. Biihler has said that instead of 
placing the date of the advent of the Bhagavata religion after 
the date of Buddha, the date of the Rg-Veda itself must bo pushod 
as has been stated by rue in my book called Oriou. * 
The date- fixed by Western scholars for our Vedic literature nu 
• See the lieviow miide by Dr. Biihler of my book Orion in 
the issue of the /'ndidn Anliquary for September 18i^4 ( 
XXIII, pp. 238-240). 
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some insufficiently sound grounds, are wrong; and the date of 
the starting-point of the Vedic era cannot be taken at less than 
4500 years before Christ, as has been proved in my book Orion 
on the strength of the phrases in the Vedas, which show the then 
existing Udagayana (i.e., period during which the Sun seems 
to travel towards the North—Trans.); and this conclusion has 
now been accepted by many Western scholars. When in this 
way, the date of the Rg-Veda has been taken back, a sufficient 
period of time can be allowed for the growth of all the 
various aspects of the Vedic religion, and there is no more any 
necessity for pushing forward the date of the rise of the 
Bhagavata religion. As the Brahmana treatises written after 
the Rg-Veda contain the astronomical calculation of the year 
starting with the Sun in the Krttika constellation, their date 
has to be fixed at about 2500 years before Christ, as has been 
shown by the late Shankara Balkrishna Dikshit in his History 
of the Indian Astronomical Science (bKaratlija-jyotih-sa^ira) 
written in the Marathi language. But, I do not see this method 
of fixing the dates of ancient books by considering how the 
Udagayana was then started being applied to the Upanisads. 
Some scholars have come to the conclusion that none ot the 
Upanisads can be more than 400 to 500 years before Buddha, on 
the ground that the language and construction of 
Upanisads like the Raraatapanl, or Yogic Upani^acls like the 
Yogatattva, is not archaic. But, if one considers t e mat ei 
accr.rding to the abovementioned method of calculation of time, 
it will be seen that such a conclusion is wrong, it is true 
that the dates of all the Upanisads cannot be fixed according to 
the astronomical method of calculation; yet, this method is very 
useful for fixing the date of the principal Upanisads. Prof. Max 
Muller^' has said that, from the linguistic point of view, the 
Maitryupanisad is more ancient than Panini, because, wo find 
in this Upaiiisad, many compounds of words, used in a cMnda, 
which had gone out of vogue at the date of but 

which are to be found in the Maitrayani Samhita. But the 
Maitrayanyupanisad is not the very first nor a very ancient 
Upanisad. Not only has harmony been established b^w^n 
Bee Sacred Books of the East Series VoL XV Intro pp. 
xlviii-lii. 
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Knowledge of the Brahman and Samkhya philosophy in the 
Maitrayanynpanisad, but in many places, phrases or even 
stanzas from the Chandogya, Brhadaranyaka, Taittiriya, Katha, 
and Isavasya are seen being taken as authorities. The actual 
names of these Upanisads are not mentioned in the Maitryu- 
panisad; but as, in quoting these phrases, words implying 
quotation such as ‘ e^am hyaka ’ or ‘ uktam ca ’ (i. e., ‘so it is 
said ) are placed before the quotations, there is no doubt that these 
quotations are taken from some other book, and are not written 
by the writer of the Maitryupanisad; and one can easily 
determine which Upanisad has been quoted from, by a reference to 
these other Upanisads. Now, where the description of the 
Brahman in the shape of *kala (Time) or *samvatsara (Year) is 
made in the Maitryupanisad (Maitryu. 6. 14), it is stated that : 
“the Daksinayaiia (i. e., when the Sun seems to travel towards 
the South—Trans. ) lasts from the day when the Sun enters to 
Magha constellation until it reaches the centre-point of the 
Sravistha, that is, the Dhanistha constellation (cf. ''Tmighadyam 
sravi^Piardhant' ); and that the Uttarayana ( or Udagayana, 
during which the Sun seems to travel towards the North— 
Trans.) used to be from the beginning of the Sarpa, that is, the 
Aslesa constellation, in an inverse order upto the centre-point 
of the Dhanistha constellation, that is, counting backwards as 
Aslesa, Pusya, etc.“. It is quite clear that these expressions, 
which show the method of calculation of the Udagayana 
must have been used with reference to the period of the 
Udagayana which was then in vogue ; and in this way, the date 
of that Upanisad can easily be mathematically calculated. But 
no one seems to have considered the matter from this point of 
view. This state of the Udagayana, referred to in the 
Maitryupanisad, is earlier than the state of the Udagayana 
referred to in the Vedanga-Jyotisa; because, it is clearly stated 
in the Vedanga-Jyotisa that the commencement of ilie 
Udagayana is from the beginning of the Dhanisfha constella- 
whereas in the Maitryupanisad, the commencement i from 
the Qf Dhanistha. There is a difference of opinion as 

to whether the term ^ardhafn'" in the phrase *sravi^piurdharii is 
to be interprated as meaning ‘exactly half or ‘somewhere 
between Dhanis^iia and Satatarakft’. Whatever may be the 
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Case, there is no doubt about the fact that the state of the 
Udagayana mentioned in the Maitryupanisad is earlier in point 
of time than that mentioned in the Vedahga-Jyotisa. Therefore, 
it must be said that the Udagayana at the date of the Vedanga- 
Jyotisa was about half a constellation behind the Udagayana at 
the date of the Maitryupanisad. It is proved by astronomical 
calculations that the state of the Udagayana mentioned in the 
Vedanga-Jyotisa existed about 1200 to 1400 years before Christ;* 
and in as much as the Udagayana takes about 480 years 
to recede by half a constellation, it follows by mathematical 
calculation that the Maitryupanisad must have been written 
somewhere between 1880 to 1680 years before Christ. At 
any rate, there is no doubt that this Upanisad was previous 
in point of time than the Ved&hga-Jyotisa. It need not, 
therefore, be said that the ChSndogya and other Upanisads, 
from which quotations have been taken into the Maitryu¬ 
panisad, are still earlier in point of time. The date of 
the Rg-Veda being in this way fixed at 4500 years before 
Christ, that of the Brahmanas, dealing with sacrificial 
ritual, being fixed at about 2500 years before Christ, and that 
of the Chandogya and other Upanisads dealing with Spiritual 
Kill »wledge being fixed at about 1600 years before Christ, the 
reason for which Western scholars bring forward the date of 
the Bhagavata religion ceases to exist, and thera is no more 
any difficulty in the way of Sri Krsna and the Bhagavata 
religion being tied together by the cord of synchrony, like a cow 
and a calf; and then, this date also becomes consistent with 
me state of things mentioned in Buddhistic treatises, or 
established by other historical evidence. The Vedic age comes 
to an end, and the Sutras and the Smrtis begin, at about 
this time. 

The above-mentioned calculation of time proves beyond 
doubt that the Bhagavata religion came into existence about 

^ I have discuased the date of the VtjdaDga-Jyotisa in. my work 
Orion in English ; the late Shankara Balkrishna Biksit has alao 
done 90 in his book called ^Hhtorxcal Survey of the BKarariyor 
Jyoiih Rostra (pp. 87 to 94 and 127 to 139), The date of Vedic 
trtatl3':3 according to the Udagayana, has been considered in the 
frame jdacr. 
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1400 years before Christ, that is to say, about 700 to 800 years 
before Buddha. This age is very ancient; yet, the Path of Action 
mentioned in the Brahmana-treatises is still more ancient, and, as 
has been stated above, the Spiritual Knowledge contained in the 
Upanisads and in Samkhya philosophy was fully in vogue 
long before the promulgation of the Bhagavata religion. It is^ 
in my opinion, entirely wrong to imagine that a clever Jfianin 
like Sri Krsna would have promulgated His religion at such 
a time without reference to this Spiritual Knowledge or these 
aspects of Religion; and that, even if He had done so, it 
would have become acceptable to the Rajarsis and Brahmarsis 
of those days or* found circulation among the people. As 
the Jews to whom Christ first preached His religion, were 
not acquainted with religious philosophy at the time, He 
had no need to harmonise His own religion with any religious 
philosophy. It was enough for Him to show that His 
Philosophy of Devotion was only a continuation of the 
Ritualistic religion described in the Old Testament of the 
Bible; and that was all He attempted to do. But, when one 
compares this history of the Christian religion with the 
Bhagavata religion from the historical point of view, one must 
not forget that the people to whom the Bhagavata religion was 
preached were, at the time .at which it was preached, fully 
conversant, not only with the Path of Action, but also with the 
Vedantic Knowledge of the Brahman and the Kapila Saihkhya 
philosophy, and that they had by that time also learnt to 
harmonise those three religions. It would have been most 
unreasonable to ask such people to put on the shelf their 
Ritualistic religion, or the Spiritual Knowledge derived from the 
Upanisads, or Samkhya philosophy, and to accept the Bliagavara 
religion merely by faith. Unless the Bhaga\ata . : ligion 
sa^tisfactorily answered such questions as, ‘what is the result of 
the sacrificial ritual described in the Vedic treatises and iu 
y^Vue at the time ?, whether the Spiritual Knowledge Tuentioned 
in thu Upanisads or in Samkhya philosophy is futile?’, or, 
whether Philosophy of Devotion can be harmonised with 
Yoga in the shape of Concentration of the Mind?', wliich 
quescions wouhl naturally arise, it would have been impossible 
for that religion to gain any ground at all. It, therefore, follows 
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logically that, it was necessary to discuss all these matters, to 
start with, in dealing with theBhagavata religion; and the same 
conclusion is emphasised, if one considers the Narayani- 
yopakhyana included in the Mahabharata. in this A.khyana, 
the Spiritual Knowledge of the Upanisads and the Sarhkhya 
theory of the Perishable and the Imperishable have both been 
harmonised with the Bhagavata religion; and it is clearly stated 
that: “it is called the ‘Paficaratra’ religion because the four 
Vedas and Samkhya and Yoga are all included in it” (Ma. 
Bha. Skn. 339.107); and that “all these (philosophies) including the 
Vedas and the Aranyakas (naturally also, including the Upanisads) 
are all parts of each other” (San. 348. 82). Although this expla¬ 
nation of the meaning of the word ‘Pahcaratra’ may not be 
grammatically correct, yet, it clearly shows tha . the Bhagavata 
religion had, already to start with, harmonised all kinds of philo¬ 
sophies. Still, harmonising the Philosophy of Devotion with other 
aspects of religion is also not any important part of the Bhagavata 
religion, it is not that the religious principle of Devotion was 
first enunciated in the Bhagavata religion. Worship of Rudra 
or of Visnu in some form or other had been started before the 
advent of the Bhagavata religion; and it becomes clear from 
the phrases quoted above from the Maitryupanisad (Maitryu. 7.7), 
that the idea that any object of worship whatsoever is a ^^vmbol^ 
or some kind of form of the Brahman, had also previously come 
inV) existence. It is true that the Bhagavata religion has 
taken Vasudeva as an object of worship instead of Rudra etc. ; 
but at the same time, it is admitted both in the Gita and also 
in the Narayaniyop^khy&na, that whatever may be the object 
of worship, the worship reaches one and the same Bhagavanta, and 
that Rudra and Bhag.ivana are not two. (Gl. 9. 23 ; Ma. Bha. Sam 
341. 20-26). Therefore, one cannot consider the worship of 
Vasudeva as the principal aspect of the Bhagavata religion. 'Vhe 
Satvata community by which the Bhagavata religion was ob¬ 
served, produced Satyaki and other warriors, as also devotees of 
th( Blessed Lord like Bhisma and Arjuna, and also Sri Krsna, who 
engaged and caused others to be engaged in numerous activities, 
involving personal prowess. Therefore, the most important 
taachiTH? of the original BhSgavata religion was, that the 
illustration of these persons sliould be copied by other devotees 
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of the Blessed Lord, who should perform worldly activities like 
warfare, etc., which were then in vogue, according to the 
arrangement of the four castes. It is not that those times did 
not produce persons with a renounced frame of mind, W'ho had 
adopted the principle of Devotion as a result of intense renun¬ 
ciation, and given up worldly life; but that w^as not the 
principal element of the Bhagavata religion of the SStvatas or 
of Sri Krsna. The sum and substance of the advice of Sri Krsna 
is, that after the Devotee of the Blessed Lord has acquired the 
Knowledge of the Paramesvara, by means of Devotion, he must, 
like the Paramesvara, exert himself for the maintenance 
and upkeep of the world. Already at the time of the 
Upanisads, Janaka and others had laid it down that even 
those people, who had Realised the Brahman, might with¬ 
out any difficulty take part in Desiroless Action. But 
in those days, the Philosophy of Devotion had not entered 
their doctrine; and whether or not to perform worldly 
Action after the Acquisition of Knowdedge w'as in those days 
considered a matter of personal volition only (Ve. Sfl. 3. 4.15). 
The Bhagavata religion went .beyond this and laid down that 
Desireless Energism {nai^luirmija) was better than Total Renun¬ 
ciation ; and it brought about a proper fusion of Energism, not 
only with Spiritual Knowledge, but also with Devotion. This 
is the most important achievement of the Bhagavata religion 
in the hbitory of the Vedic religion, and is something which is 
different from w'hat was done by the SraSrta religion. The 
original promulgators of this religion, namely the Nara and 
NSrSyana Rsis, also engaged in Desireless Energism in this 
way; and it is stated in one place in the Mahabhfirata that 
every one must do what was done by them (Ma. Bhi. Udyo. 48. 
21, 22); and in the NarayanlySkhyana, the characteristic 
feature of this religion is clearly defined as "pravrlti lak^nas 
caitxi dharmo narSyamtmakaf}" (Ma. Bha. SSu. 347. 81), i. e., 
“the Narayana or Bhftgavata religion is Energistic or 
Activistic . This principle of Desirelos.s Action of the 
NSrayaniya or the Bhagavata religion is known ns ‘fiai^karmya •, 
and this was the most imiwrtant aspect of the original Bhagavata 
religion. But later on in course of time, this principle lost 
importance, and Devotion to Vasudeva combinod with apatliy 
21—22 
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towards the world came to be looked upon as the important part 
of this religion, as is apparent from the Bhagavata ; and in the 
Narada-PaflcarStra, mantras and tantras . are included in the 
Bhagavata religion along with the Philosophy of Devotion. 
Yet, it is patent from the Bhagavata itself, that these are not 
the fundamental aspects of this religion; because, wherever 
there has been occasion in the Bhagavata to refer to the Satvata 
or the Narayaniya religion, it is stated that the religion of the 
Satvatas or of Narayana Rsi (that is, the Bhagavata religion) 
is ‘ of the nature of nai^karrmja ’ (Bhag. 1. 3. 8 and 11. 4. 6 ); 
and it is stated that it had become necessary to preach the 
Devotional Bhagavata-Purana (Bhag. 1. 5. 12 ), because 
due importance had not been given to Devotion in the 
* Iicd^karnuja religion. This proves beyond any doubt that 
the original BhSgavata religion was based on naiskarmya 
or Desireless Action, and that later on its form was changed in 
the course of time, and Devotion became the principal factor in it. 
I have already dealt above in the GitS-Rahasya with the other 
various historical questions, namely, (i) what was the difference 
between the original Bhagavata religion, which maintained 
a permanent fusion between Spiritual Knowledge, Devotion, 
and Prowess, and the path prescribed by the Smrtis in the 
shape of the arrangement of the various stages of life; (ii) how, 
as a result of the growth of the purely ascetic Jain and Buddhist 
religions, the Karma-Yoga in the Energistic Bhagavata religion 
lost ground, and it (the Bhagavata religion ) acquired its new 
form of Renunciation with Devotion ; and (iii) how the Vedic 
seels which came into existence after the fall of Buddhism 
gave to the Bhagavadgita itself either a renunciatory, or a 
purely Devotional, or a Qualified-Monistic ( uisjs^adwi/a) form. 
1 shall, therefore, not repeat the same subject-matter here. 

From the short dissertation made above, my readers wnll 
have seen (i) when, the Bh&gavata religion first came into 
prominence in the ancient course of the Vedic religion, (ii) how, 
although it was Energistic in the beginning, it later on became 
devotional ; and (iii) how, still later on, in the time of Rinia- 
nnjacarya, it acquired the form of Qualified-Moni.sm. The most 
encient of these various forms of the Bhagavata religion, that 
is to say, the Desireless Activistic form, is form of the Gita- 
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■ religion. I shall now briefly explain what inferences can be 
•drawn about the date of this original Gita. Although the time 
•of Sri Krsna and of the Bharati war may be the same, that is 
■to say, about 1400 years before the Christian era, yet, it cannot 
be said that the original Gita and the original Bharata, which 
are the two principal treatises dealing with the Bhagavata 
religion, were also written at the same time. Whatever 
ixeligious sect may come into existence, literature on it does 
not come into existence immediately; and the same argument 
-applies to the Bharata and to the Gita. There is a story 
•recited at the commencement of the present Mahabharata, 
•that after the Bharati war was over, Ja name jay a, the great- 
grandson of the Pandavas made a sacrifice of serpents; that, 
Vaisampayana recited to him for the first time the whole 
of the Bh5.rata including the Gita; and that, when it had 
been recited by Sauti to Saunaka, the Bharata was thereafter 
promulgated. It is quite clear that some period of time 
must have elapsed between the date when the Bharata came 
"to be preached by Sauti and other preachers, and the date when 
it acquired its present tangible literary form ; but there is now 
jao means by which to definitely decide what that period of time 
w^as. Still, if one draws the conclusion that the archaic original 
epic-formed Bharata came to bo written within 500 years after 
•the Bh&rati war, that will not be too daring a surmise ; because. 
Buddhistic treatises were written in even a shorter period of time 
after the death of Buddha. In writing an archaic epic, it is not 
enough to merely describe in it the feats of the principal hero; 
but it is necessary to say whether or not what was done by the 
hero was right. Nay, that this is possibly one of the most 
important parts of an archaic epic, appears from other s^uch 
epics, in literatures other than the Sanskrit literature. From the 
modern point of view, this justification of the deeds of the heroes 
must be made on the pure basis of Ethics. But, in ancient 
times, there was no difference between Religion and Ethics: and, 
therefore, there was no way in which to make this justificaticm 
other than from the point of view of Religion; and tlion, as need 
not be said, it was necessary to justify their deeds on the basis 
of that very Bhagavata religion, which had been promulgated 
hy the heroes in the Bharata^ or which was acceptable to them. 
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Bit another reason for doing so was that, it was not possible to* 
fully justify the deeds or prowess of the heroes of the Mahabharata 
on the basis of the religious principles of other religious paths, 
as all the other Vedic religious paths, besides the Bhagavata reli¬ 
gion, which were then in vogue, were more or less renunciatory. 
Therefore, it became necessary to expound the Energistic Bhaga¬ 
vata religion in the original epic Bharata. This was done in 
the original Gita; and although it might not have been the first 
treatise to categorically expound the original form of the 
Bhagavata religion, yet, it is one of the principal books on that 
religion ; and there seems to be no reason why its date should not 
be roughly fixed at about 900 years before Christ. Since the Gita 
is, at any rate, the most important, if not the first treatise on the 
Bhagavata religion, it was necessary to show that the Desireless 
Karma-Yoga promulgated by it was not inconsistent with the 
other religious paths then in vogue, namely, the Karma-kanda, 
the Spiritual Knowledge in the Upanisads, the S&mkhya 
philosophy, the Yoga philosophy dealing with ‘Concentration 
of the Mind’, and the Philosophy of Devotion; and I may 
even say that that was the principal object of this book. Soma 
persons raise the doubt that, the systematic sciences of Vedanta 
andMimamsacould not have been dealt with in the original Gita, 
as they came into existence only at a later date; and that, 
therefore, Vedanta must have been subsequently interpolated 
into the Gita. But, although the systematic sciences of 
Vedanta and Mimamsa may have come into existence later on,, 
yet, as ha.s been stated above, the subject-matter dealt with by 
them w^as very ancient. Therefore, there is no difficulty, from 
the point of view of time, in the way of these subjects having 
appealed in the original Gita. Nevertheless, I do not say that 
no change was made in the original Gita, when the original 
Bharata became the Mahabharata. History shows us that 
whatever religion is taken, sub-sects come into existence in it in 
course of time, as a result of differences of opinion; and the same 
law applies to the Bhagavata religion. It is clearly stated in 
the NarayaniyopakhySna itself, that the Bhagavata religion 
wah ctjiisidered by some as four-folded (cafur-tnjuhu), that i.s, 
made up of the four aspects of Vfisudeva, Samkarsana, 
Pradyuiniia, and A.niruddha; and that it was considered by 



J 



- The BHAGAVATA religion and the GiTA 



' 'Others as three-folded, and by others as twofolded, and by others 
again as single-folded (Ma. Bha. San. 348. 57); and some such 
other differences may also have arisen later on. At the same 
time, the Spiritual Knowledge contained in the Upanisads and the 
Samkhya philosophy were being further developed. Therefore, if 
there was any dis-arrangement in the original Gita, it would 
nut have been unnatural, or inconsistent with the purpose of 
the original Gita, for the writer of the new Bharata to see that 
that defect was removed, and that the Bhagavata religion was 
made consistent with the growing knowledge of the Pinda and 
the Brahmanda; and I have, therefore, shown in the Part of this 
Appendix headed ‘the Gita and the Brahma-Sutras’ above, that 
the present Gita contains, on that account, a reference to the 
Brahma-Sutras. Thera might also have been other similar 
differences in the original Gita. Still, it was not possible that 
many such changes should be made in the original Gita. It 
does not appear that the authority of the Gits was acquired 
by it after the date of the MahabhSrata. I have stated above 
that the Brahma-Sutras themselves have taken the Gita as 
authoritative by using the word ‘ Smrti If a material change 
had been made in the original Gita, when the original Bharata 
was changed into the Mahabharata, this author it ativen css 
of the Gita would certainly have suffered. But instead of that, 
its authority has, on the other hand, increased. We have, i 
therefore, to draw the inference that whatever changes were 
made in the original Gita, they were not material, and that 
the changes which were made, were made in such a way as 
to promote and carry out its original import. It is clear from 
the various Gitas which have been mentioned in the different 
PiirSnas on the basis of the present Bhagavadgita, that the 
form which it then acquired was a permanent form, and that 
there were no further changes in it. Because, if the Gita had 
not become fully authoritative, that is to say, invariable, at least 
some centuries before the date of the most ancient of these 
Puranas, it would not have been possible to conceive the idea 
of including . other Git^s on the basis of this (Hta 
in those Puranas. And the attempts made by various 
doctrine-supporting commentators to stretch the mean¬ 
ings of the words in one and the same Gita in order to show 
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that the purport of the Gita was consistent with their own 
doctrines, would also in that case not haye become necessary. 
A doubt is raised by some scholars that many changes must 
have been made from time to time in the Gita in the present 
Mahabharata, on the ground that the present Gita contains 
many mutually contradictory doctrines. But, I have shown 
above that these inconsistencies are not substantial, and that 
this mental confusion is due to people not having properly 
understood the previous and subsequent Vedic methods of 
expounding religion. In short, it will be seen from the above 
exposition that (i) the original Bharata and the original 
Gita, which propounded the original Bhagavata religion, wera 
written about 500 years after the rise of the Bhagavata religion,, 
which harmonised the various ancient Vedic aspects of religion, 
and specially supported the Path of Energism, that is to say, 
about 900 years before Christ; that (ii) though, when theBhSrata 
was changed into the MahabhSrata, there might have been some 
minor improvements in the original Gita, which would be 
promotive cf its purport, yet, the form of the original Gita was 
not then substantially changed ; and that (iii) after the present 
Q\lk had been included in the present Mahabharata, there wa& 
no subsequent change in it, nor was it possible that any such 
change should take place. The fixing of the form and the 
date of the original Gita and the original Bharata have been 
made by me approximately and in a liberal way, because that 
amount of information which would be necessary for fixing those 
matters definitely is not now available. But, the same is not 
the case with the present Mahabharata and the present Gita; 
and there are ways available for fixing their respective dates. 
I have, therefore, discussed that matter separately in the next 
part of this Appendix My readers must, however, bear it im 
mind that the present Gita and the present Mahabharata, that 
is to say, the forms in which the Gita and the Mahabharata are 
now found by us, after changes have taken place in their 
respective forms in course of time, are not the original forms 
of those respective books. 
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PART V—THE DATE OF THE PRESENT GiTA. 


I hav6 proved above in a general way that the Bhagavadgita 
is the most important work dealing with the Bhagavata religion; 
that this Bhagavata religion came into existence about 1400 
years before Christ; and that the original Gita must have 
come into existence some centuries after that; and I have also 
said that though the original Bhagavata religion favoured 
Desireless Action, it gradually assumed a Devotional form, and 
ultimately came to include the principles of Qualified-Monism 
{visistMvaita). More information about the original Gita or 
the original Bhagavata religion is not available, at least at tho 
present day; and the same was the case with the present 
Mahabharata and the present Gita about 50 years ago. But, as 
a result of the efforts of Dr. Bhandarkar, the late Mr. Kashinath- 
pant Telang, the late Mr. Shankar Balkrishna Dikshit, and 
Rao Bahadur Chiiitamanrao Vaidya, many proofs have now 
become available for fixing the date of the present Bharata and 
the present Gita; and very recently, the late Mr. Tryambak 
Gurunath Kale has also adduced some more proofs. This part 
of the Appendix has been briefly made up by me by putting 
together all these matters and adding to them whatever 
addition was necessary in my opinion. In the beginning of 
this Appendix I have shown with proofs that the present 
Mah&bharata and the present Gita must have been written by 
one and the same hand, W^hen these two treatises are accepted 
as being written by the same hand, and therefore necessarily 
contemporaneous, one can easily fix the date of the Gita by 
fixing the date of the Mahabharata, I have, therefore, in this 
part of the Appendix mentioned first the various important 
proofs which are now available for fixing the date of the present 
Mahabharata, and then shown independently those proofs, which 
are useful for fixing the date of the present GitS. I have 
followed this course in order that the fixing of the date of the 
Gita should not suffer, if Bome one finds the proofs adduced by 
me for fixing the date of the MahSbhdrata not sufficiently 
definite. 

THE FIXING OF THE DATE OF THE MAHABHARATA— 
The Mahabharata is extremely extensive work; and it 
is stated in that book itself, that it consists of one hundred 
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- iiidusand stanzas. But Rao Bahadur Vaidya has shown 
in the first Appendix to his criticism in English on the 
Mahabharata, that the present edition of the Mahabharata 
consists of less than that number of stanzas, and that we do not 
arrive at that total, even by adding the Harivarhsa to it. * 
Nevertheless, there is no reason for not accepting the poaition 
that the larger book, which came into existence when the 
Bharata became the Mahabharata, must have been more or less 
the same as the present edition of the Mahabharata. I have 
stated above that this Mahabharata makes a mention of the 
Nirukta of Yaska and of Manu-Sainhita, and that the GitS< even 
mentions the Brahma-Sutras. The other proofs which are avail¬ 
able for fixing the date of the Mahabharata are as follows 

(1) This book of eighteen parixis and the Harivarhsa, found 
their way into the Java and Bali Islands before Saka 400 to 
500; and it has been translated into the ancient language of 
those places known as ‘ Kavi ’ ; and the following eight parms 
of that translation, namely, the Adi, Virata, Udyoga, Bhisma, 
Aeramavasi, Musala, Prasthanika, and Svargarohana parvas 
are now available; and some of them have been printed. But, 
although the translation has been made into the Kavi language, 
the I original Sanskrit stanzas from the Mahabharata have 
been retained in many places. I have considered some of the 
stanzas from the Udyogaparva. All these stanzas can be found 
here and there in the chapters of the Udyogaparva of the 
Calcutta edition of the present Mahabharata. This proves that 
the Mahabharata of a hundred thousand stanzas had become 
authoritative in India at least 200 years before Saka 400; 
because, it would otherwise not have been necessary at all 
to take it into the Java and Bali Islands. The Mahabharata 
has also been translated into the Tibetan language, but, that is 
later in point of time than (hiv. f 

^f(lhQbharata, a CWiiasis, p. 185. Wherever this 
criticism of Riio Bahadur Vaidya on the Mah&bhSrata has been 
referred to, this book is meant. 

I See the reference to the Mahabhirata of the Java Island at 
pp. 32—38 of the issue of the -^/odern for July 1914 . A. 

joference to the .Mahabh&rata in the Tibetan language has been 
joade in Eookhill’s Zi/e of thi Buddha^ p. 228, Note I. 
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(2) There is now available a stone inscription of the 
Gupta kings made in Cedi Samvat 197, that is to say, the 
36<th year of the Saka era, which contains a clear reference 
that the Mahabharata was a book of a hundred thousand verses; 
and this reference clearly proves that the Mahabharata must 
have been in existence at least 100 to 200 years before 
Saka 367. 

(3) Many of the dramas of Bhasa, which have now been 
published, have been written on the basis of certain chapters of 
the Mahabharata. It, therefore, follows that the Mahabharata 
was then available and was looked upon as authoritative. The 
drama, Balacarita of Bhasa contains a reference to the incidents 
of the youth of Sri Kysna and to Gopis. Therefore, we have to 
say that the Harivamsa must also then have been in existence. 
There is no doubt that Bhasa lived before Kalidasa. Tanjore 
Ganapati Shastri, who has edited the dramas of Bhasa, has stated 
in his preface to the drama Svapnavasavadalla that Bhasa lived 
even before Canakya; because, a stanza found in the dramas of 
Bhasa, is to be found in the Ai-tha-Sastra of Canakya; and it is 
•clearly stated in that place that that stanza is a quotation. 
But although this period of time is not definite, yet, Bhasa can 
certainly not be placed in my opinion later than the second or 
third century A. D. 

(4) It is established from Buddhistic treatises, that a 
Buddhist poet named Asvaghosa lived at the beginning of the 
Salivahana era. This Asvaghosa wrote two epics in Sanskrit on 
the Buddhistic religion, called Biiddliacarita and Saiuidarananda^ 
In both these epics, stories from the Bharata have been referred 
to. There is besides a book in the shape of a lecture on the 


Vajrasucikopanisad which is attributed to Asvaghosa; or it may 
even be said that this Vajrasuci Upanisad was written by him 
Prof. Webber published this book in Germany in 1860, and it 
contains the stanzas mptavyCidha datarhem"' etc. from the 
Sraddha-Mahatmya, in the Harivamsa (Hari. 24. 20 and 21); and 
some other stanzas fron^ the Mahabharata itself (such as, Ma. 

This stone 'Qsciiption has been fully reproduced ut page 
134 of the third part of the book called Imcription^im huiicarum, and 
it has been referred to by the late Mr. Shanker Balkrishna Diksbit 
in his Bhh'atiyci Jyotih-Sastra at page 108. 





h f gIta-rahasya oe karma-yooa 

_ 

^ _ B&S. San. 261. 17). This clearly proves that the present 
MahabhSrata of a hundred thousand stanzas including the 
Harivarhsa was in existence before the commencement of the 
Saka era. 

(5) The BhSrata and the Mahabharata have been inde¬ 
pendently referred to in the Asvalayana-Grhya-Sutra (3. 4. 4)^ 
and a stanza from the Yayati Upakhyana of the Mahabharata 
( Ma. Bha, A. 78. 10 ) appears in one place in the Baudhayana- 
Dharma-Sutra (2. 2. 26). Buhler says that this one stanza i& 
not sufficient proof for saying that the Mahabharata existed 
before Baudhayana ^ ; but this objection is groundless, because 
the Grhyasesa-Sutra of Baudhayana contains a reference to the 
Vignu-Sahasran§,ma (Bau. Gr. Se. 1. 22. 8) ; and further on, in the 
same Sutra (2. 22. 9), the stanza ''patraf^i puspavi plicdam tcyanC* 
etc. from the Gita ( Gi. 9. 26) has been mentioned. These 
references in the Baudhayana-Sutra were first pointed out by the 
late Mr. Tryambak Gurunath Kale t; and they prove that the 
objection raised by Prof. Buhler is groundless, and that both 
Asvalayana and Baudhayana were conversant with the 
Mahabharata. Buhler has established on other evidence that 
Baudhayana must have lived about 400 years before Christ. 

(6) Where the incarnations of Visnu have been mentioned 
in the Mahabharata itself, there is no reference to Buddha; and 
where the ten incarnations are mentioned in the NarSlyaniyo- 
p&khyana (Ma. Bha. San. 339. 100), the Hamsa is taken as the 
first incarnation, and Kalki is placed immpdiately after Kmna 
to make up the total of ten. Yet, where the future state of the 
Kali-Yuga is referred to in the Vanaparva, it is stated that:— 
''eduhicinha pfiJuvi m devagr}ia4)husita'\ i. e., “on the earthy 
there will be 'eq^aka' instead of temples of gods” (Ma. Bha, 
Vana. 190. 68). An eijaJca is a pillar, tower, and other edifice,, 
erected as a memorial over some buried hair, tooth etc. of 
Buddha; and it is now-a-days known as ^IdgobdC. ^iidgdbG,* is a 
corruption from the Sanskrit word ^dJMii-garttluC (in Pali, (jidgohci)^ 

* Sacred Booke of the Eaat. Vol. XLV. Intro, p. xli, 

f The whole of the essay of the late Mr. Tryambak Gurunath Kale 
has been published in The Gurukul Samathar 

Vol, VII Nob. 6, 7, pp« 52i8-532. There the name of the writer is 
wrongly* mentioned tis ^Prof, Ktil© , 
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and \lhatu" means the ‘memento which is buried’. In Ceylon and 
in Burma there is many a dagdba, in numerous places. This shows 
that the MahabhSrata must have been written after the date of 
Buddha, but before he was looked upon as an incarnation. 
The words Buddha and Prati-Buddha* occur in various places in 
the Mahabharata (San. 194. 58; 307. 47 ; 343. 52). But there the 
words only mean a Jnanin, a Know^er, or a Sthitaprajha. That 
word^ does not seem to have been taken from the Buddhist 
religion; nay, there is good reason for believing that the Buddhists 
themselves have taken these words from the Vedic religion. 

(7) In the Mahabharata, the enumeration of constellations 
does not start with Asvini, but wdth Krttika. (Ma. Bha. Ann. 64 
and 89); and the zodiacal signs Mesa, Vreabha, etc. are nowhere 
mentioned. This is a matter of very great importance from the 
point of view of the date of the Mahabharata; because, one can 
easily draw the inference from this fact that the Mahabharata 
must have been written before the zodiacal signs Mesa, Vrsabha 
etc. were known in India as a result of contact wdth the Greeks, 
that is to say, before the date of Alexander. But a still 
more important fact is the enumeration of the constellations 
starting with Sravana. It is stated in the Anugita that 
Visvamitra started the enumeration of the constellations with 
Sravana ( Ma. Bha. Asva. 44. 2, and Adi 71. 34). That has been 
interpreted by commentators as showing that the Uttarayana 
then started with the Sravana constellation, and no other 
interpretation is proper. At the date of the Vedflnga-Jyotisa,. 
the Uttarayana used to start with the Sun in the Dhanistha 
constellation. According to astronomical calculations, the date 
when the Uttarayana should start with the Sun in the 
Dhanistha constellation comes to about 1500 years before the 
Saka era; and according to astronomical calculations, it takes 
about a thousand years for the Uttarayana to start one 
constellation earlier. According to this calcu^tion, the date 
when the Uttarayana ought to start with tlie Sun in the Sravana 
constellation comes to about 500 years before the Saka era. 
Therefore, it can be proved mathematically that the present 
Mahabharata must have been written about 500 years before 
the Saka era. The late Mr. Shankar Balkrishna Dikshit has 
drawn the same conclusion in his Bharatiya Jyotih^Sastra. 
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(Bha. Jyo. pp. 87-90, 111 and 147). The important feature of this 
evidence is that the date of the present Mahabharata cannot be 
taken to much more than 500 years before the Saka era. 

(8) Rao Bahadur Vaidya has in his criticism in English on 
the Mahabharata shown that the Greek ambassador named 
Megasthenes, at the Court of Chaiidragupta (320 B. C.), knew 
some of the stories in the Mahabharata. The works of 
Megasthenes are not now available in their entirety. But 
extracts made from them by other persons have been collected 
together, and were first published in German; and they have 
been translated into English by M’Crindle. It is stated in this 
book, (pp. 200-205), that the Heracles mentioned by Megasthenes 
was none but Sri Krspa; and that at the date of Megasthenes, this 
Sri Krsna, used to be worshipped by the Sauraseni people, and 
that these Sauraseni people used to live in Muttra. * It is 
also stated there that Heracles was the fifteenth in line of 
descent from Dionisus; and there is a statement even in the 
Mahabharata ( Ma. BhA Anu. 147. 25-33 ) that Sri Krsna was 
fifteenth in line of descent from Daksa Prajapati. Also the 
descriptions given by Megasthenes (p. 94) of the karw-pravarava, 
elcapMa (one-footed—Trans.), lalaiakm (cyclops, with one eye 

* See M^Crindle’s Ancient India^Mef/asthews and Arrian pp, 200- 
205. This statement of Megasthenes has been fortified in a very 
curious way by a recent discovery. The Progress Report of the 
Archaeological Department of the Bombay Government for the year 
1014 has been recently published. It reproduces the inscription on 
a garudadhvaja ( eagle monolith ) known as ' Kh&mbababa ^ at 
B*‘=anagar n< ar Bhilsii, in the Gwalior State In that inscription it 
is stated that a Greek or yavana named Heliodorus who Lad been 
converted to Hinduism, had constructed a temple to Vdsudova in 
front of that monolith \ and that this Heliodorus was the ambassador 
atnt by the Greek king Antioclodes who ruled at Takgasila, to the 
Court of the king Bhogabhadra ruling at BhilsA It has now been 
established from the coins of the king Antiocledes, that he was 
ruling in 140 B. 0. This^ therefore, clearly establishes not only 
wi.it Ihe worship of Vaaudeva waa already in vogue at this time, but 
aI; o that f/aranas had started builling temples to Vaaudeva, 1 have 
above that not only Megasthenes, but also Panini knew of the 
of Vasudova, 
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- in the forehead—Trans.) and other strange people, and of 
ants (pipUika } who bring up gold are also to be found in the 
Mahabharata (Ma. Bha. Sabha. 51 and 52). These and other 
facts clearly prove that not only the Mahabharata but also the 
history of Sri Krsna and the worship of Sri Krsna were in vogue 
already at the date of Megasthenes. 

When it is remembered that all the proofs mentioned above 
are not mutually inter-dependent but are independent, it becomes 
deal beyond doubt that the present Mahabharata was in vogue at 
least about 500 years before the Saka era. It is quite likely that 
some stanzas have been interpolated into or deleted from the 
Mahabharata after that date. But we are now dealing with the 
question not of any particular stanzas but of the principal book 
itself; and it is quite clear that this book must have been 
written at least 500 years before the Saka era. I have shown 
at the commencement of this Appendix that the Gita is a part 
of the Mahabharata, and has not been interpolated into it 
subsequently ; therefore, the Gita must bo considered to be of 
the same date. The original Git& may have been earlier 
than this; because, as has been shown in the fourth part of 
this Appendix, the tradition of the original Gita has to be 
taken much further back. But, whatever may be said, it is 
absolutely clear that its data cannot be placed after the date 
of the Mahabharata. This fact is established not merely by 
the evidence mentioned above; for, there is also independent 
evidence about it, which I shall now place before my readers. 

THE FIXING OF THE DATE OF THE GITA— The evidence 
mentioned above does not contain a clear reference by name 
to the Gita. Its date has been fixed there by reference 
to the Mahabharata. I shall now set out the evidence which 
contains a clear reference to the Gita. But before I do so it 
must be mentioned that the late Mr. Telang has fixed the date of 
the Gita as being before Apastamba, that is to say, at least 
300 years before Christ; and Dr. Bhandarkar has in his book 
in English named Vai^vism, ^vism, arul other sects accepted 
tlie same opinion. * Prof. Garbe is of the opinion that tlie date 
Bee Telang's Bhxigatadyiui, B. E. Vol. VIII Intro^T^l 
and 34; Dr. Bhandorkar’d ^ and other sectSy p. 18; 

Br. Garbers Die Bhngavadipi^ p- 64. 
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ixed by Mr. Telang is not correct, and that the original Git§. 
must have been written about 200 years before Christ, and 
that it was revised in the second century after Christ. But it 
will be seen that the opinion of Dr. Garbe is incorrect for 
the following reasons r- 

(1) The Samkarabhasya is the most ancient among the 
criticisms and commentaries on the Gita which are now avail¬ 
able. Sri Samkaracarya has also written a commentary on 
the Sanatsujatiya chapter of the Mahabharata: and he has 
in many places in his works taken the statements from the 
Aiiugita, the Manu-Brhaspati conversation, and the Sukanuprasna 
in the Mahabharata as authoritative. It is, therefore, clear 
that in his time:.;, the Mahabharata and the Gita used to be 
looked upon as authoritative. The birth of Sri Samkaracarya 
is fixed at Saka 710 on the authority of a sectarian stanza, 
a?! has been proved by Prof. Kashinath Bapu Phatak. But 
in my opinion this date must be taken back by another hundred 
years; because, it i.s stated in the book named Darsana-Prakdsa, 
which belongs to the Mah^nubbS-va sect, that Sri SarnkarScarya 
entered the cave in the year ''‘yugma payodJd rasanvita sake", 
that is, in Saka 642 *; and at that time, the Acarya was only 
32 years old. Therefore, the date of his birth is proved to be 
Saka 610. In my opinion, this date is more correct than the 
date fixed by Prof. Phatak. But I cannot deal with that question 
in detail here. In the Samkarabhasya on the Gita, many 
previous commentators are referred to; and Samkaracarya has 
in the very beginning of that commentary stated that he has 
refuted the opinions of all the previous commentators and 
written a new commentary on the Gita. Therefore, whether one 
takes the date of the birth of the Acarya as Saka 610 or Saka 710, 
the Gita must undoubtedly have been in vogue at least 200 to 
300 years before that time. Let us now see in what way and 
to what extent we can go further back than that date, for fixing 
the date of the GitS.. 


♦ Thia is a peculiar Sanskrit way of describing dates; ytigtna 
tatiius two\ payodhi moaus 'ocean^ of which there were believed to 
Jour\ and ro$% means ‘taste’, of which there are kinds ; and 
th.’sc digits are to be read from right to left; thus we get the Saka 
yrnr 642—Trans, 
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(2) The late Mr. Telang has shown that Kalidasa and 
Banabhatta both knew of the Gita. The stanza ''aimvaptam 
>avd>p(avyam na te kimcana vidyate in the Visnu-Stuti in the 
Raghuvamsa (10. 31) of Kalidasa, is similar to the stanza 
'*'7idn avdpfam avdpfavyafn'^ etc., in the Gita (Gi. 3. 22); and in 
the paranoniastic ( sle^-pradhdiia ) sentence “ mahdbhdratam 
ivananfa gitd karnan Unanditatarani ” in the Kadambari of 
Banabhatta, there is a clear reference to the Gita. Kalidasa 
and BhSravi are clearly referred to in a stone inscription 
■dated Saka 556; and it is now definitely proved, as shown 
by the late Mr. Pandurang Govind Shastri Parakhi, in his 
essay in Marathi on Banabhatta, that Banabhatta was in the 
service of the king Sri Harsa, in about Saka 528. 

(3) In the Bhisma-parva of the MahabhSrata, which has 
found its way into Java, there is a chapter called the ‘ Gita *; 
and in it, we find word for word 100 to 125 stanzas from various 
chapters in the GitS. But there are no stanzas in it from the 
12th, 15th, 16th, and 17th chapters. Yet, there is no objection, 
on that account, to saying that the Gita was then as in its 
present form; because, the Glt5 has been translated there 
into the Kavi language, and the Sanskrit .stanzas found in it 
are taken by way of extracts or illustrations here and there. 
Therefore, it would not bo proper to draw the conclusion that 
the Gita then contained only as many stanzas as are found 
in this translation. Dr. Narhar Gopal Sardesai got this infor¬ 
mation in Java when he went there ; and he has published it 
in the issue of the Modern Review for July 1914 as also in 
the Magazine called Chiirainaya Jagat. It is clear from this, 
that the Bhismaparva of the Mah&bharata contained the Giti 
at least 200 years before Saka 400 to 500, and that the stanzas 
in it were in the same sequence as in the present Gita. 

(4) In the first chapter of this book, I have given some 
information about the references to the GitS. or the other 
•Gitas written on the basis of the Bhagavadglta, which 
are found in the Visnu-Purana, the Padma-Purana etc. In 
order that the Gita should have been adopted in this way. 
it must have become authoritative and an object of 
respect even in those days. It is clear that nobody would 
otherwise think of imitating it. It is, therefore, also dear that 
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the Gita must be at least 100 to 300 years earlier in point of 
time than the earliest of these Puranas, One cannot take the 
commencement of the age of the Puranas at later than the 
second century A. U; and therefore, the date of the Gita is 
taken back at any rate to somewhere about the beginning of the 
Saka era. 

(5) It has been stated above that both Kalidasa and Bana* 
knew about the Gita. The dramas of Bhasa, who lived before 
Kalidasa, have been recently published. In the drama called 
Karnabhara, out of these dramas, we find the following as the. 
twelfth stanza 

hato 'pi labhate svargam jitva in labhate ijasah I 

2 ibhe hahumate loke nHsti nii^pJuilata rave. 11 

This stanza is exactly the same as the stanza: “ halo vw 
prapsijosi srargam " etc. (Gi. 3. 37); and, as it is proved from the 
other dramas of Bhasa that he was fully acquainted with the 
Mahabharata, one can safely draw the conclusion that in 
writing the stanza mentioned above, he had in mind the stanza 
in the Gita referred to above. It, therefore, follows that the 
Mahabharata and the Gita existed before the date of Bhasa. 
Pandit Ganapati Shastri has proved that Bhasa must have lived 
200 to 300 years before the Saka era. But, some are of the opinion 
that he lived 100 to 200 years after the Saka era. Even if this 
latter opinion is correct, the Mahabharata and the GltS must have 
become commonly accepted books at least 100 to 200 years 
before the di»te of Bhasa, that is to say, about the beginning of 
the Saka era. 

(6) But, the late Mr. Tryambak Gurunath Kale has 
published in the English magazine issued by the Gurukul and 
called the Vedic Magazine, a forcible proof about old writers 
having adopted stanza:- from the Gita (Yol. 7, Nos. 6 and 
7 pp. 528-532, MXrg.aslrsa and I’ausa Hamvat 1.970). Before 
this publication, We.stern Saaskritists were of opinion that the 
flita was not found referred to in any books more ancient than 
the Sanskrit dramas or the Puranas, e. g.. in the Sutra treatises 
etc.: and that therefore, the Gita must have beeii written 
shortly after the ago "f the Hutras, that iu to say, in about 
the second century of the Christian era. But the l.^tte Mr, Kale 
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feats shown that this surmise is wrong. In the Baudhayana- 
Grhyasesa-Sutra (2.22.9), the stanza, “patrani puspam” etc. 
fGl. 9. 26) has been taken verbatim with the opening remark 
“tndnha bhagavun" in the following words:_ 


desubhCwedravijubhave sudhUrave kuryan manasa varcayed 
tfi I tadaha bhagavan — 

patram pu^pam phala/h toyar'n yo me bhaktyu prayaechati \ 
tad almm bhaldy upahrfam asnami prayatcitmamh II iti ; 

and it is stated further on, that one should become meek-minded 
by Devotion and then recite these incantations, cf.- %haktinamah 
etanvmitranadhlylta''-,aridi% is stated at the end of the third 
prasm of this Grhyasesa-Sutra. that by reciting the twelve- 
lettered incantation " om namo bhagavate vusudeoaya" one 
acquired the same merit as that of performing an Asvaraedfea. 
Yajna. From this it is clear that the Gita, as also the worship 
of Vasiideva, was fully in vogue before the date of Baudha- 
yana. Besides this, there is the following sentence in the 
Pitrmedha-Sutra of Baudhiyana, in the beginning of the thi-^l 
prahnoy namely, 


jdtasyu vai nmnupjasya dhnivam inaramtu Hi vijaniym 
tasrnSj jute iia prahrsyen mrte ca na visidet I, 

which can clearly be seen to have been inspired by the following 
stanza in the Gita :— 


jatasya hi dhruvo m-rtyuh dhriimm jaiima mrtasya ca I 
fasmUdapanharye 'rthe na tram arhasi II 

(Ql. 3. 27); 

and when, in addition to this, you take the stanza “ patrath 
panpaiii” etc., there remains no doubt whatsoever about the 
matter. It has been stated above that we find in the 
Baudhayana-Sutra, one stanza from the Mahibb&rata itself 
The date of Baudhayana is about 100 to 200 years befor.-> 
Apastamba; and Prof. Biihler has come to the conclusion 
t^t the date of Apastamba cannot be more than 300 years 
before Christ. * But, in my onmion, that date must be taken 

• Shk Bru'rod Book,.! of the Knet Berios, Vol. XI. Intro, p. xUii • 

and also the same Series Vol. XIV. Intro, p. xUii. 
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slightly forward; because, there is no mention in the Maha- 
bh^rata of the zodiacal signs Mesa, Vrsabha etc.; and the sentence 
mhianiesaifor me^avT^abhaijor vavasantah'* of Baudhayana has 
been quoted in the Kala^Madhava, and has also been taken 
in the Bfiaratiya-JyoHh-Sdslra (p. 102) written by the late 
Shankar Balkrishna Dikshit. From this also, one can draw the 
-definite inferences, that the Mahabharata is earlier in point 
of time than Baudhayana; that Baudhayana lived at least 
400 years before the Saka era; and that the Mahabharata and 
the Gita were written at least 500 years before the Saka era- 
The late Mr. Kale has placed the date of Baudhayana at 700 to 
^00 years before Christ, but that is not correct. He has 
evidently lost sight of the statement of Baudhayana regarding 
the zodiacal signs. 

(7) It will be clearly seen by anybody from the above 
■evidence that the present Gita was in existence at least 500 years 
before the Saka era; that it was known both to Baudhayana 
and Asvalayana; and that one can trace the gradual history 
of it uninterruptedly right down to the date of Sri Samkaracarya. 
But all this evidence is from Vedic religious treatises; the 
evidence which I am now going to mention is from literature 
other than Vedic literature, that is to say, from Buddhistic 
literature; and the above-mentioned ancientness of the Glt5 is 
more forcibly and independently established, in an unambi¬ 
guous way, by that evidence. I have stated above the opinions 
of Biihier and of the celebrated French scholar Senart that the 
Bhagavata religion had come into existence before Buddhism ; 
and I have dealt with the question of the growth of Buddhism 
and of its relation to the Hindu religion etc., independently, in 
the next part of this Appendix. I am giving here in short only 
mch references as are necessary for fixing the date of the 
Gita. From the sole fact that the Bhagavata religion was 
previous to Buddhism, one cannot draw the definite conclusion 
that the Gita was also prior in point of time to Buddha; because, 
there is no definite evidence for saying that the Bhagavata 
religion came into existence simultaneously with the Gita. 
It is, therefore, necessary to see whether or not Buddhist 
writers refer anywhere specifically to the Gita. It is clearly 
stated even in the ancient Buddtiistic treatises, that the four 
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• ^das, the Vedtogas, the Vyakarana, Astronomy, Itihasa, 
Nighantu and other books relating to the Vedic religion existed 
at the time of Buddha. There is, therefore, no doubt that the 
Vedic religion had reached its perfection before the date of 
Buddha. Although the new religious sect which was formed 
after that date by Buddha^ was, from the Metaphysical point 
of view, un-Atmic (denying the existence of the Atman—Trans.), 
yet, from the point of view of conduct in life, it followed the 
Path of Renunciation preached in the Upanisads, as will be 
• shown in the next part. But at the date of Asoka, this state 
of Buddhism had changed and Buddhist mendicants had given 
up living in the woods, and are seen to have gone as far as 
China towards the East, and as far as Alexandria and Greece 
towards the West, for the propagation of religion, and on 
other philantliropic missions. Why Buddhist mendicants gave 
up living in the woods and started doing philanthi^opic works 
is a question of immense importance in the history of Buddhism, 
If one considers the ancient Buddhistic treatises, it is stated 
in the Khaggavisana-Sutta in the Sutta-nipata that the 
‘ hhikf}u ’ (mendicant), who reached the state of an arhaia 
(Perfect) should live in the woods like a rhinoceros, without 
doing anything; and it is stated in the Mahavagga (5. 1. 27) 
in the story of Sonakolivisa, the personal disciple of Buddha 
vthat: “ for the mendicant who has reached the state of 

nirvana (Annihilation)—“ kaiassa paticaijo nnithi ka7w^tya?h iia 
vijjati"' —“nothing remains to be done, and nothing of what 
has been done remains to be suffered for”. This is Pure 
Renunciation, similar to the Path of Renunciation of our 
Upanisads. Not only is the sentence “ htra'^hjam na vijjati ” 
similar in meaning to the words tasija kCtryain na vidyate" 
un the Gita, but it is word for word the same. But when this 
original renunciatory mode of life of Buddhist mendi¬ 
cants changed, and they began to perform philanthropic 
works, there arose a conflict between the old thought and the 
new thought, and those who belonged to the former began to call 
themselves 'theravdcUt (older sect), and the new school of thought 
called their sect ‘imhayaixa (superior path) and began to refei* 
to the older sect as (inferior path). Asvaghosa 

belonged to the Mahay5iia sect, and was of the opinion that 
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Saddhist yatim should take part in philanthropic works; 
Therefore, in the advice which Buddha is shown to have giveni 
to Nanda, at the end of the poem SaimdarTimnda, when Nanda. 
had reached the state of an arlmta, he first says 

amptaMryo 'si param gatm gatah 
na te sti kifncii karauiyam ay.vapi i 

(Sau. 18. 54) 

that is, sour duty in life is over, you have acquired the 
highest state; now there does not remain for you even the least 
duty (of your own)”. And then, he goes on to say : - 

ahaya iasmud iha karyavi atmanah 
hum sthirahmn parakdryain apy atho i 



(Sau. 18. 57) 

that is, “ therefore, give up Action for yourself, but become 
pertectly equable in Reason, and perform Action for others”; 
I here is a world of difference between the preaching of Buddha 
in the ancient books, which advocated Abandonment of Action, 
and the words put by Asvaghosa into the mouth of Buddha iri 
the Haundar!lnandn-k7ivya; and it will be seen that this argument 
of Asvaghosa, is similar not only in meaning but also literally 
and word for word to what is stated in the third chapter of the 
Gita, namely, “trisya kuryafn na vidyaie” (i. e., “for him no duty 
(for his own benefit) has remained”—Trans.)... and “/asajtid asakfuh 
ixilufam karya/h karma satn&cara”, i. e., “therefore, perform 
desiralessly that duty which has befallen you” (Gl. 3 . 17, 19 ). 
From this, one can draw the inference that this argument hat^’been 
borrowed ’’y ^^^Khosa from the QitS; because, as has been shown 
.t ovo, le Mahabharata existed before Asvaghosa. But this fact 
^es not remain only m inference. It is stated in the book called 
Taranatiui, which is a history of Buddhism written in the 
Tioetan lan^age, that the “Jfianin Sri Krgna and Ganesa” were 
responsible for Rahulabhadra, the preceptor of NSgarjuna who 
was the principal protagonist of the MahiySna sect, getting the 
Idea of this Activistic improvement in the original renunciatory 
path of the Buddliists. Tnis book (TdranZtha) was translated 
into Gorman from the Russian, but not into Englisli. I have 
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^ taken an extract from it (.Tdi'anatha) from the book written by 
Dr. Kern in 1896 on the Buddhist religion. * Even Dr. Kern 
is of opinion that there is a reference to the Bhagavadgita, 
by the word ‘ Sri Krsna ’. There are some stanzas in the book 
named Saddhanm-Piujtdarika out of the Buddhist religious 
treatises of the Mahayana sect, which are quite similar to the 
stanzas in the Bhagavadgita. But, this and all other matters 
will be considered by me in the next part of this Appendix. All 
that I have to say at present is that Buddhist writers themselves 
admit that though the original Buddhistic religion advocated 
Asceticism, the Bhagavadgita was responsible for the coming 
.into existence of the Mahayana sect, which advocated Action and 
Devotion; and the similarity shown above between the 
•writings of Asvaghosa and the Gita only strengthens this 
■ conclusion. Western scholars have come to the conclusion that 
Nagarjuna, the first promulgator of the Mahayana sect, lived 
100 to 150 years before the Saka era ; and it is quite clear that 
the Mahayana doctrine must have been initiated during the 
.reign of the king Asoka. Therefore, it is proved independently 
.from Buddhistic books and from the histories of Buddhism 
written by Buddhist writers themselves, that the Bhagavadgita 
was in existence before the rise of the Mahayana sect, and 
possibly even before the date of Asoka—that is, at least 300 years 
before the Christian era. 

When one considers all the proofs mentioned above, there 
does not remain the slightest doubt that the present Bhagavad¬ 
gita was in existence at least 500 years before the Saka era. 
The opinions of Dr. Bhandarkar, the late Mr, Telang, Rao 
Bahadur Chintunanrao Vaidya, and the late Mr. Dikshit were 
more or less the same, and they must be taken as correct on 
this point. The opinion of Prof Garbe is different; and he has 
i>aken the words '' na^fdh" —i. e., “in whom Yoga has boon 

‘destroyed**, from the stanzas relating to the tradition of the Oltft 
doctrine in the fourth chapter of the Gita, as an authority for his 
opinion; and he has interpreted the word ' yoga' there to mean 
‘ Pitaftjala-Yoga But I have shown above with authorities 

* See Dr. Kern’s Manual of Indian Ch'undriiM III. 

8, p. 122. The principal book of the Mah&^ana sect called 
Amitdyi^Suita was translated into Ohindse about 148 A. D. 
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that the word in this place does not mean ‘PSitafijala-Yoga’’ 
but means Karma-Yoga. Therefore, the opinion of Prof. Garbe 
is wrong and unacceptable. It, therefore, follows beyond 
doubt that the date of the present GitS, must be taken as 
not later than 500 years before the Saka era. I have shown 
in Part IV above that the original Git§, must have been some 
centuries older. 

PART VI—THE GiTA ARD BUDDHISTIC LITERATURE. 

In order to fully realise the importance of the evidence of 
Buddhistic works adduced by me above for fixing the date of 
the present Gita, it is necessary to consider here shortly the 
general similarities and dissimilarities between the Gita on the 
one hand and the Buddhistic treatises or Buddhistic religion 
on the other hand. I have mentioned above in any number 
of places that the Sthitaprajha of the GitS belongs to Path of 
Energism ; and that that is the most important feature of the 
Gita-doctrine. But, if one keeps aside for a moment this special 
feature of the Sthitaprajrla, and considers only his mental and 
moral qualities, one sees a very strange similarity between 
the characterictics of the Sthitaprajha (Gl. 2. 55-72), the Brahma- 
nistha (4. 19-23; 5. 18-28), and the Bhakti-yogin (12. 13-19), 
mentioned in the Gita, and the characteristics mentioned 
in various Buddhistic works of an arhala who has become 
fit for Nirvana, that is to say, of a Buddliist ijaiin, who has reached 
the state of perfection (Dhammapada stanzas 360-423 and 
Miini-Butta. and Dhamniika-Sutta out of the Sutta-nipata). 
In these descriptions, we also find similarity of words where, 
like tii( Sthitaprajnci, or the bJiaktifUcifi ^ the true mendicant 
is described as being ‘peaceful’ (sUnfa/, ‘desireless’ 
{niskaim), ‘mine-less ‘ {nirmimia), ‘desireless’ Oiirasi), or (ninssita), 
equal in pain or happiness’ {Hcnna-duhklui^mkha)^ * non¬ 
commencing {mrdnifnhha)^ ‘homeless* ( aniketaiia or anivesaiia ), 
‘equal towards praise or disparagement’ and 

‘one who considers respect or disrespect, profit or loss, as the 
same’ (See Dhammapada 40, 41 and 91 ; Sutta-nipata, Muni-sutta 
! . 7 and 14, Dvayatanupa.ssana-sutta 21-23; and Vinaya-pitaka. 
Culla-vagga 7. 4. 7). The idea that what is light to the 
3fiaiiin is darkness to the Ajnarun (Ignorant) conveyed by the 
words “jf/J rasa sarmbhuirinrs^ tQ,<ijdni jn./irti s\myawi ” (Gl. 2. 69>; 
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is to be seen in the 40th stanza of the Dvayataiiupassana-sutta 
and the words ^\irosaneyijo iia roseti^ —i. e., “one who is himself 
not worried, and who does not worry others’*, in the 10th stanza 
of the Muni-sutta, is similar to the description in the Gita in the 
words no*dvijafe loko lokun nodvijate ca yaW' (Gi. 12. 15)* 

Similarly, we find in the Salla-sutta, with slight verbal 
differences, the following ideas of the Gita, namely, ‘that which 
has come to birth, is sure to die’, or, ‘in as much as the beginning 
or the end of created things is imperceptible (avnjakta), it is futile 
to lament over them’ (See Salla-sutta, 1 and 9 ; and GL 2. 27 and 
28); and the description to be found in the tenth chapter of the 
Gita and in the Anugita (Ma. Bha. Asva. 43, 44) in the words 
“the Sun out of the luminaries, the Moon out of the constellations,. 
Gayatri out of the Vedic incantations” etc. is repeated just as it 
is in the Sela-sutta (21, 22) and Mahavagga (6. 35. 8). There 
are besides numerous other similarities of ideas which have 
been shown in the notes appended by the late Mr. Telang to his 
English translation of the Gita. But, on account ®f the 
insufficiency of the means then available for determining how 
thesa similarities came to be, or whether these ideas were 
originally from the Buddhistic literature or from the Vedic 
religious literature, and what inferences can be drawn from 
these facts, the late Mr. Telang has not written anything in 
this matter beyond merely showing this strange similarity 
of words and meaning. But much more information 
about the Buddhistic religion has now become available; and as 
these questions are solved by that information, I will now 
briefly mention that information about the Buddhistic religion 
here. The English translation of the Gita, made by the late 
Mr. Telang, has been published in the Sacred Books of the East 
Series. English translations of Buddhistic religious treatises 
have been published further on in the same Series. This 
information has been principally taken from those translation? 
and the references to these Buddhistic treatises, as authorities, 
are to the translations in this Series; and the Pali w'ords or 
sentences quoted in some places have been taken from the 
original Pali books. 

The Buddhistic religion is, like the Jain religion, somewhat 
like a son who has separated from his father after taking from 
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him as much of his wealth as he wanted. Therefore, it is not a 
stranger religion, but is only a branch, which has come into 
existence in India, out of the previous Brahmin religion. This 
position has now been established beyond doubt. In the old 
Pall treatises to be found in Ceylon, such as, the Mahavamsa or 
the Dipavamsa, there is a description about the kings who ruled 
after Buddha, as also the historical tradition of the various 
Buddhistic preceptors. Calculating time by reference to these 
Dooks, one comes to the conclusion that Gautama Buddha 
reached the age of 80 years and died 543 years before Christ. 
But some of the stones in these books are inconsistent with 
oach other. Ther^ore, Prof. Max Muller has made a critical 

rZ iH ‘calculation of time, and laid down the 

p p s tion that tne true date of the death of Buddha must 
have been 4/3 years before the Christian era; and Dr. Biihler 
has shown that the same date is arrived at from the 

Prof Rh'rrT "L But some critics like 

pushed forward by between 65 to 100 years; and Prof. Geiger 
has very recently examined all these opinions, and drawn the 
conclusion that the true date of death of the Buddha must 
have been 483 years before the Christian era.* Whichever 
date IS accepted, this much at least is beyond doubt, that the 
e 1 C religion had reached its fullest expansion before the 
birth of Buddha; and that, not only the Upani?ads but also 
^er religious works like the Dbarmu-Sutras, were in existence 

statements in the ancient 
Jd^istic religK.us treatises in the Pali language that 

Buddha of tho death <.f Qantama 

- ., Coproduction to the English translation 

ef thoDhanimapridamadobyProf.Max Muller (8. B E. Vol X 

tetro. _pp. x«v-xlv), and that matter has been ‘e.^amined 
Dr Geiger m his Introduction to the translation of the Mahavamsa 
^iblishcd in IDlx (The fay p,. 

«‘^oioty, Intro, p. xxii ^ 
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Astronomy, Itihasa (history), Nighantu (medicine) etc., and 
had converted them to his own religion. (See the description 
. of Sela in the Sela-sutta out of the Sutta-nipata and Vaththu- 
g3,tha 30-45). And just as ritualistic srauta sacrifices have 
been deprecated in the Katha and other Upanisads (Katha. 1. 
18; Munda. 1. 2. 10), or in the Gita, consistently with those 
Upanisads (2. 40-45 ; 9. 20 and 21), so also, and to a certain extent 
in the same words, has Buddha proved in the Tevijja-sutta 
' (Iraividya-Sutra), that yajfias, yagas, etc. are useless and 
discardable”; and he has explained how that state, which is 
described by . Brahmins as ‘ hrahniasahavyataya' ( brahma'- 

salutiij(yyaya^brahmu-sayivjyatil) can, according to him, be 
attained. From this it is clear, that the Buddhistic religion 
.has come into existence by bringing about an improvement 
in the two branches of the Brahmin religion, namely, 
the Karma-kanda and Jnana-kanda—that is, the state of a 
householder and the state of an ascetic, or in other words. 
Activism ( pravrtti ) and Renunciation ( 7iivrtli )—after those two 
branches had become fully established. The ordinary rule of 
every reform is that some of the former matters remain and 
-others change; and let us now consider, according to this rub*, 
»which things out of the Vedic religion remain in Buddhism an/f 
which have been given up. This question must be considered 
from the point of view of the state of the householder and of 
Asceticism. But as Buddhism was originally renunciatory 
or purely Inactivistic, we will first consider the aspect of 
Renunciation in both the religions, and then consider the state 
of the householder in both. 

If one considers the Vedic Path of Renunciation, the 
principal element in it, will be seen to be the belief that all the 
activities in the world of Action are productive of Desire, tliat is 
to say, full of unhappiness; and that, in order to enable the 
Atman to permanently escape from it, that is, from the cycle of 
births and deaths, (i) the Mind has to be made desireless and 
rc uouuccd, and must be fixed on the eternal Parabrahman in 
the form of the Atman, which form.s the foundation of the entire 
visible universe, and (ii) one has to totally abandon the duties 
of family life and remain perpetually steeped in this Atmified 
state. Out of these, the visible world is defined by Name anti 
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Form, and is perishable; and its unobstructed activity^ 
continues as a result of Causality (karma-vipaka), 

fcaniTnaiia vaftatl loko kamiiiana vattati paja (praja ) i 
kaniiiianibaridJiana sattd {satvani)rathasscL ^'yava ydyato ii 


(Suttani. V^sethasutta, 61). 


that is; “ the world, as also its inhabitants, continue in life as 
a result of Karma ; just as the course of the moving chariot is 
regulated by its axis, so also is every created being bound by 
Karma” This principle of the Jhana-kSnda of the Vedic 
religion, or perhaps even the idea of the cycle of birth and death, 
as also the Vedic deities, Brahma, Indra, Mahesvara, Isvara, 
Yama etc., and their various spheres, such as, socirga, (heaven)- 
pdtdla (antipodes) etc., described in the Brahmin religion, were 
accepted by Buddha; and on that account, such technical 
words of Vedanta and Samkhya philosophy, as ‘ nama-rTipa ’ 
JcarnKL-vipUka \ ‘ avidyd \ ‘ upddancc\ * prakrtt etc., as also the tra¬ 
ditions about Brahnicl and other Vedic deities (maintaining 
always the superiority of Buddha) are always to be found with 
some difference or other in Buddhistic literature. But, although 
the doctrines of the Vedic religion, regarding the world of 
Action, that the visible world is perishable and non-permanent, 
and that its activities are going on as a result of Causality, 
were accepted by Buddha, yet, the doctrine of the Vedic 
or of the Upanisads, that there is some eternal, all-pervasive,, 
element like Parabrahman, which is uniform with the Atman, 
and is undeftued by Name and Form, and which is the founda¬ 
tion of the perishable universe defined by Name and Form, 
was not accepted by Buddha. This is the crucial difference 
between the two religions. Gautama Buddha has clearly said 
(Sabbasava-sutta^ 9-1,3). that the Atman or the Brahman does 
not exist in reality, but is a mere illusion; and that, therefore, 
no one should waste his time in thinking about the Atman 
and the Non-Atman, or on the meditation of the Brahman. 
That Buddha did not admit any theory about the Atman, is 
patent from the Bralimajala-sutta out of the Digghanikaya. 

♦ The Brahmajala 8utta has not boen translated into IikigliBh; 
out a Bummary of it has lx>on given by Prof. Uhys-Davids in the 
Books of the Bast Buries Vol. XXVI. Intro, pp. xxiil-xxv, 
10 wlucb the rooder is referred. 
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In this sutta after mentioning 62 different ideas about the 
Atman, as to whether the Atman and the Brahman are one* 
or two, it is stated that they are all illusory ‘visions* {dTsti); 
and even in the Milinda-prasna, it is clearly stated by Nagasena 
to the^Greek Milinda (Minander), that according to Buddhism, 
“the Atman is not something which really exists’* (Mi. 
Pra. 2. 3. 6 and 2. 7. 15). When one accepts the position 
that both the Atman and the Brahman are illusions, and not 
real, the very foundation of religion is really speaking des- 
troyed; because, in that case, all that remains is non- 
permanent things; and permanent happiness, as also some 
one who can realise that permanent happiness, ceases to exist; 
and it is on this account that Srlmad Samkaracarya has 
condemned that opinion as unacceptable even on logical 
grounds. But, as we have now to considfr only what the 
original Buddhistic religion was, we will not enter into that 
discussion here, but will see how Buddha has further justified, 
his own religion. Although Buddha did not accept the existence 
of the Atman, yet, he has fully accepted the two positions that 
(1) as a result of Causality, the Body which is defined by Name 
and Form (and not the Atman) has to take birth over and over 
again in this perishable world; and that (2) this cycle 
re-incarnation or worldly life itself, is full of unhappiness, and 
it is necessary to acquire permanent peace or happiness by 
escaping from it. When in this way, the unhappiness of 
worldly life, and the necessity of overcoming such unhappines.s 
have been admitted, the Vedic question about the way in which 
that unphappiness can be removed, and how the highest liappi- 
ness can be reached, still remains; and it becomes necessary to 
give some satisfactory answer to that question. The writer ' of 
the Upanisads themselves have said that one cannot escape the 
Cycle of Worldly lAfe (bhava-^akra) by performing sacrifi<dal 
ritual; and Buddha has gone even further than that, and said 
that all these sacrificial Actions involved destrucifon of life, 
and were on that account totally prohibited and unacoeptai>h*. 
Also, if the Brahman itself is considered to be a stiipcndou.i^ 
Illusion’, then the Knowledge of the Brahman beconu'** 
an illusory and impossible pwth for destroying unhappine^. 
Then, in what way can one escape from this unhappy Cycle, a 
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Worldly Life? The reply of Buddha to this question is that 
a good doctor first determines the root cause of any disease, and 
then removes that cause in order to cure the disease. In the 
same way, in order to cure the disease of worldly unhappiness, 
a wise man must (3) understand what the cause of that unhappi¬ 
ness is, and (4) follow that path by which that cause can be 
■ totally destroyed. Now, when one considers the question of 
the cause of this unhappiness, one sees that Thirst or Desire 
is the root of all the unhappiness in the world; and that when 
once the Name-d and Forra-ed Body has been destroyed, other 
Name-d and Form-ed Bodies come into existence one after the 
seed of Desire, which survives the destruction 
of the Naine-d and Form-ed body. And Buddha has come to 
the conclusion that (i) in order to escape the painful cycle of 
irt and death, the path of becoming a Samnyasin or a bhiksu 
afto having destroyed Desire by control of the organs, by 
m nation, and by asceticism, becomes the only true path- 
and tbat (n) eternal peace and happiness can be reached only 
>y this Renunciation based on indifference to worldly life- 
n short, Buddhism does not attach any importance to sacrificial 
ritual etc., nor to the meditation on the Atman and tne Non- 
Atman; but rests on the four visible factors, (i) the fact of the 
existence of worldly unhappiness, (ii) the cause of such unhappi- 
riess, (iii) the necessity of controlling or removin** 'ijer-nntl* 
(iv) the means in the shape of Ronunciation, for totally doing 
away with it; or, in Buddhistic terminology, on ‘unhappiness’ 

(da,), ‘ origin of unhappiness’ {samucktyn), ‘control of un¬ 
happiness {mrodlui), and ‘the path of destroying it'(mciniu)- 
.and Buddha Ims called these four fundamental elements of his 
R Verities’ (drya-mlya). Although the 

r !'' founded on the visible 

foundation of the four ‘Sublime Verities’, instead of on the 
Upams^ic Knowledge of the Atman, yet, as the Rath (the 
fourth Verity) preached by Buddha for acquiring eternal peace 
or happiness, namely, the path of making the Mind desirelese 
by destroying Thirst or Desire, is the same as the path mentioned 
in the Upanisads for obtaining Release, it bec,omes quite 
clear that Desirelessness of the Mind is the ultimate visible 
.d‘-al .recording to both these religions. But the writers of 
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ftie Upani|ads, who look upon the Brahman as identical 
with the Atman, refer to this Desirelessness of the Mind 
as mrnanma', ' brahrm-samstha', ‘ brahma-bhutata', or ‘brahmi- 
nvrvam' (Gl. 5. 17-25; Chan. 2. 23. 1), that is to say. the 
merging the Atman into the Brahman, all which words 
are denotative of the Ultimate Root; whereas, Buddha refers 
to Umt ^state as merely ‘ ’, which means ‘obtaining 

Best , or ^ the destruction of Desire in the same way as a lamp 
goes out , which definition merely denotes some Action. This 
IB the difference between the two religions. Because, when you 
say that the Brahman or the Atman is an illusion, the questions 
who acquires the rest ? and, ‘ in what does he rest ? do not 
any more remain, {cf.- Ratana-sutta, 14, and Vangisa-sutta 12 
and 13, out of the Sutta-nipata); and Buddha has clearly said, 
that a wise man should not waste time in thinking about 
these moot questions (Sabbasava-sutta 9-13, and Milinda 

\ w-birth after 

this state has been reached, the word ‘ death which is applied 

to tne ordinary phenomenon of one body being destroyed 
and another body being acquired, cannot be applied to'nin ana ' 
even according to Buddhism. ‘ nin'^va ' is the ‘ death of death’’ 
or, as IS stated in the Upanisads, it is ‘ the path of overcoming 
death , and not merely ‘ death ’. When any man lias reached 
this state, he does not any more care for his body, just as the 
serpent does not care for the slough which it has thrown away 
This illustration which has been given in the Brhadaranya- 
kopani^ad (4. 4. 7) has been given in each stanza in the Uraga- 
sutta in the Sutta-nipita in describing the true Buddbisi 

^I'^ays free from sin as 
Iso roni merll(Br. 4. 4. 23), he the hhik»u does not suff.'r from such 
Bins as matricide, patricide etc. This principle of the VeS 
religion (Kausn 3. 1) has also been adopted just as it is in the 
Dhammapada (Dhamma. 294 and 295, and Milinda-Prasna 4 5 
7). In short, although Buddha did not accept the existence of 

ho Brahman and of the Atman, yet, as that very path which hn« 
leen mentioned in the Upanisads as leading to Rele.iso, namelv 
tne path of making the Mind peaceful, apathetic, and desireh ■ ■ 
lb also the path for the acquisition of Nirvana according to 
Buddliism, the descriptions of the Buddliist monk and of the 
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- Yedjc Samnyasin are exactly similar to each other from the 
point of view of their mental condition. And, therefore, the 
doctrines regarding the responsibility for sinful or meritorious 
actions, or regarding the escape from'tjie cycle of birth and 
death, are the same in the Vedic Paths' of Renunciation as in 
Buddhism. But, as the Vedic religion was prior in point of time 
to Gautama Buddha, there is not the slightest doubt that these 
ideas were originally from the Vedic religion. 

I have so far pointed out the differences and the similarities 
between the Vedic and the Buddhistic Paths of Renunciation. 
Let us now see what Buddha had to say regarding the state 
of a householder. Although Buddhism is based on four 
visible foundations, namely, the existence of unhappiness in 
worldly life, etc., and does not attach any importance to the 
Philosophy of the Atman and the Non-Atman, yet, it must 
be borne in mind that Buddhism was not fundamentally 
Energistic, like the purely Materialistic religion of modern 
philosophers like Comte, or even like the Gita-religion. It is 
true that Buddha does not accept the philosophical ‘vision’ 
(drMi) of the Knowledge of the Atman described in the 
tlpanisads. But, as Buddhism has adopted in toto the doctrine 
enunciated by Yajhavalkya in the Brhadaranyakopanisad (Br. 4. 
4. 6), that it is the highest duty of every man in this world to 
give up worldly life altogether, and to make the Mind desireless 
and free from slavery to the objects of pleasi irn, thwf roligluli 
nes fundamentally become a roliglon ol Renunciation purely. 
The i-;um anil suh-itance of the whole advice of Buddiia is, 
that it h. iinijotwible to acquire the highest happiness, 
or the position of an nrhala, if one remains in the state of a 
housclioldor. Still, it is not that Buddhism does not at all deal 
with the state of a householder. Buddhistic treatises have 
given the name ‘iipnauhi' to those persons who, without becoming 
monks, put faith in BUDDHA, in his RELIGION, and in the 
SOCIETIES of MONKS, and who surrender themselves to the.se 
three, by reciting the incantation 'buildlicini stirunum yacchrniii\ 

saranum ocyrhumi', ‘funif/huh S'tmnam (lacchanii’, I e.. 
‘T .siirrender myself to Buddha, to his religion, and to the 
'•fdigi' o:-'uocielies . These Upasakas may be taken to be the 
n..u;..!tv,ldtrs of Buddhism; and Buddha himself has in some 
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places preached how these Upasakas should live in the state of 
householders, when he had occasion to give this advice 
( Mahaparinibbana-sutta, 1. 24). Buddha did not accept either 
the Srauta religious sacrifices pertaining to the state of a 
householder, which involved the slaughter of animals, or the 
division of society into the four castes. When these things are 
eliminated, all that remain out of the duties of a householder, 
are the five Mahayajnas of the Smrtis, philanthrophy and other 
charitable duties, and leading a moral life; and in describing 
the state of a householder, these are the only things which are 
referred to in Buddhistic religious treatises. Buddha has said 
that every householder, or tJpasaka, must perform the five 
Mahayajnas; and he has also clearly laid down that the Buddhist 
Upasaka must observe such rules of Morality as, Non-Violence 
iahinisU), Veracity (Hatijam), Not-Stealing {asteijam), Sympathy 
towards all created things Self-Identification 

(although he did not accept the existence of the Atman), Purity, 


or mental chastity, and especially, making charitable gifts of 
food, raiment etc. to Buddhist monks or Buddhist monastaries. 
This is technically known in Buddhism as "sila (Morality)- 
.and these rules of Morality have, like the five Mahayajnas, been 
adopted by Buddha from the Dharma-Sutras or the ancient 
Smrti treatises (Maim. 6. 92 and 10. 63) of the Brahmin religion! 
as becomes quite clear when one compares both *. Nay, Buddha 
himself has praised the old Brahmin race with reference to this 


mode of life in the Brahmana*-'Dhammika--sutta; and some of 
the stanzas from the Manu-Smpti have been adopted word for 
word into the Dharamapada (See Manu 2. 121, and 5. 45; and 
Dhammapada, 109 and 131). But, it is not that Buddhism has 
adopted only the five Mahayajnas and the principles of Morality 
from our Vedic treatises. Buddha had also accepted the opinion 
expressed in some of the earlier Upanisads, that EeleavSe is 
never attained according to the Vedic religion by remaining in 
the state of a householder. For instance, while comparing the 
Upasaka with a Bhiksu in the Dhammika in the 

BuUanipata, Buddha has clearly stated that a househpldor may , 
».v living^ a pure life, at jnof't reach the sphere of the 
alf-illumilled’ UcauamprakOsa) god:;; but that in order to er-cape 


♦ Sob Dr. Korn s Manual >f Buddhiim (GrundrUrt, 111. 8) p, e8. 
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tiw cycle of births and deaths, he must give up his wife and’, 
children, and ultimately take up the life of a monk. (See 
Dhammika-sutta, 17. 29; and Br. 4. 4. 6; Ma. Bha. Vana. 2. 63)* 
There is a statement in the Tevijjasutta that in arguing with 
ritualising Vedic Brahmins, Buddha used to adopt the following 
argument in order to justify his advocacy of Renunciation, 
namely, “if your Brahman does not have any wife or children 
or any mental emotions, how will you reach that Brahman 
by remaining with your wife and children and performing 
ritualistic sacrifices (Te. Su. 1. 35; 3.5); and it is well 
known that Buddha himself acquired the state of Release 
after having given up his wife and son in the bloom of youth^ 
and lived the life of a monk for six years. The same is the 
teaching of the Jain saint Mahavira, who lived at the same 
time as Buddha, but who entombed himself (became samadhistha) 
before Buddha. But the important difference between these 
two religiuns is that Mahavira did not deny the existence 
of the Atman like Buddha, and that Jain monks followed—and 
even to this day follow—the rules of abandoning clothes and 
other worldly pleasures, and the creed of Non-Violence {nhinisa)^ 
even more rigorously than Buddhist monks. Buddha himself 
used to eat the flesh known as ‘ paoalta' (in Sanskrit, prar^Ttta)^ 
i. e., ‘flesh which is already there’, of animals which had not 
been killed for eating, except the flesh of elephants, lions, and 
some other animals; and he had al ;o permitted Buddhist monks 
to eat ‘ flesh and fish; and acct^rdhig to Buddhism, going 

ftbt.ut naked without clothes, is a crime ( Mahavagga. 6. 31. 14; 
and 8. 28. 1). Tn short, although the definite advice of Buddha to 
disc-iplas was that one should become a monk, denying 
l.he existence of the Atman, yet, he was not in favour of severe 
religious austeritie.*, entailing bodily pain (Mahavagga. 5. 1.16, 
and Gi. 6. 16); and the normal arrangement in the monasterieB 
(nfidra) built for the residence of Buddhist monks was such, 
that they could perform the Yogic practices of pruv-uj/dnia etc., 
without suffering bodily pain. Nevertheless, as it is a fixed 
]>riacipJo of Buddhi.sni that the state of a householder must be 
given up in order to acquire the bliss of Nirvana, or the state 
cjf an (Perfect), that mode of life doe^: not contravene 

the stat^-ment that Buddhism supports Renunciation (.sn/z/nT/Uv'-a)' 
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' ■ Although Buddha was firmly of opinion that, the Knowledge 
of the ^ Brahman, or the meditation on the Atman and the 
Non-Atman, was a great 'net of confusion, yet, he had accepted 
the Upanisadic procedure of making the Mind ‘free from the 
slavery to objects of pleasure * ( nirvl^aija ) by cul tivating 

indifference towards worldly life, which {procedure) pertained 
to the Path of Renunciation, in order to achieve the visible 
object of escaping from the painful cycle of birth and death, 

and obtaining perpetual Peace (5d7z/0; hnd when it has once 

been proved that Buddhism accepts all the Vedic moral precepts 
relating to the state of a householder, with only slight modi¬ 
fications here and there, except those relating, to the division 
of society into four castes and to the slaughter of ^inimals for 
ritualistic sacrifice into the fire, there ij no wonder that the 
descriptions of Vedic Samnyasins given in' tbe^ Upanisads or in 
the Manu-Smrti etc., and the descriptions of ‘ Buddhist monks, 
or of an arhata, or such niltr^ .g Morality ai? Non-Violence 
etc., should be the same—nay ‘^^'metimb^^'^^drd fpr word the 
same— in both the religions. AU Ihosb things are Originally 
from the Vedic religion; but, are not the only things which 
have been taken by Buddhists from the , Vedic religion 
Buddhistic Jataka-treatises like the Dasaratha-Jitaku, are 
in the same way only transformations of ancient Vedic :-tories 


from the Puranas, which have been made consistent with 
Buddhism. Not only Buddhists, but even Jains, have in this 
way transformed Vedic stories in their Abhinava-Purana; and 
the Mahoinedan religion, which came into existence after the 
death of Christ, has similarly perverted one story from the life 
of Christ, as has been stated by Prof. Sale *; and it has been 
established by recent researches, that Jews in the same way 
transformed the religions stories of the ancient Chaldeans, for 
describing the creation of the Universe, the Deluge, or tho 
Arc of Noah, in their Old Testament. If we see that th» 
Buddhistic religious treatises have thus adopted—and that too,, 
sometimes absolutely literally—the descriptions, stories, or 
ideas ti^be found in the Upankads, the ancient Dharma-SutraB, 


^ Bae Bale’d A'brati To tho Reader (Trefttce), p. X; and 
the Preliminary Discourse, Beo. ly, p. 58 , (Ohandoe Classics 
il]dition). 
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or in the Manu-Smrti, then, one can naturally draw the 
inference that the stanzas ‘ enmity is .increased by victory \ 
and‘enmity does not destroy enmity’, from the Udyogaparva 
(Ma. Bha. Udyo. 71. 59 and 63), or the stanza, ‘the anger of 
^jiother should be conquered by peacefulness’ from the 
V iduraniti (Ma. Bha. Udyo. 38. 63), or the statement of Janaka 
that, if you annoint one of my hands with sandalwood-paste 
and cut off the other hand, it will be all the same to me” (Ma. 
BhA San. 320. 36), as also the several other stanzas from the 
Mahabharata, which are seen to be w^ord for word the same in 
Buddhistic treatises (Dhammapada 5 and 223, and Milinda-Prasna 
/. 3. 5), must have been originally in the Mahabharata, from where 
they were adopted by Buddhists. But, though one can, without 
fear of contradiction, say that the stanzas or ideas from the 
'Vedic Lpanisads, Bralima-Sutras, or the Manu-Smrti, which 
one comes across in the Buddhistic treatises, were copied by 
them from those Vedic treatises, since those treatises were 
undoubtedly more ancient than Buddha, one cannot say the 
same thing about the Mahabharata. As the Mahabharata 
contains a reference to Buddhistic Dagobas, it is quite clear 
that the last edition of that work must have been made alter 
the date of Buddha; but one cannot merely on the ground of 
similarity of stanzas, draw the conclusion that the present 
Mahabharata must have been prior in point of time to the 
Buddhistic treatises ; and as the Gita is a part of the Maha¬ 
bharata. the same argument may be applied to the Gita 
Besid'-s. as has been stated above, the Gita contains a reference 
to the Brahma-Sutras and the Brahma-Sutras contain a 
refutation of Buddhistic opinions. Therefore, we will now 
consider whether or not we can find some other evidence 
in Buddhistic treatises, in addition to the similarity 
between the descriptions of the Sthitaprajna etc., in the Gita 
and the Buddhistic treatises, which will remove such a doubt 
and establLh beyond question the fact that the Gita was 
earlier in point of time than the Buddhistic treatises. 

I have stated above that the original ♦form of Buddhism 
totally denied the existence of the Atman, and was in favour of 
Renunciation; but it did not retain this its form for long 
Not only did Heveral sub-sects come into existence after the 
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of Buddha, as a result of differences of opinion about 
the rules of conduct to be followed by monks, but such 
differences of opinion came into existence also as regards the 
philosophy of Buddhism. And now-a-days there are even 
people, who assert that Buddha, by saying that there was no 
Atman, intended only to say that, “instead of wasting your 
time in dry^ discussions about the Knowledge of the 
unimaginable Atman, make the Mind desireless by practising 
indifference to worldly life; let there be an Atman, or no 
Atman; concentration of the Mind is of primary importance, 
and you must first make an effort to acquire that concentra¬ 
tion”. And these critics say that Buddha did not intend to 
deny the existence of the Brahman or of the Atman, because, 
in the Tevijja-Sutta, Buddha himself has described the state of 
*brahrm-sahavyataya'; and in the Sela-sutta and the Theragatha, 
he has described his own state by saying : “ I am Brahmabhuta” 
(Sola. Su. 14; Ther. Ga. 831). But, whatever the original 
intention of Buddha may have been, yet, there is no doubt 
that various philosophical opinions, arguments, or doctrinal 
sects, saying “neither the Atman nor the Brahman, nor 
any other Eternal Substance is the fundament of the universe ; 
all that WB see is transient and non-existent”, or, “whatever 
can be seen is only Knowledge”, came into existence later 
on out of his doctrines (Ve. Sii. Sam. Bha. 2. 2. 18'-26). This 
atheistic or un-Atmic Buddhistic doctrine is also known 
as ‘ k^ifiikavada * (Theory of Transience), ‘ sunyavada ’ (Theory 
of Non-Existence), or ^vijnana^vdda' (Theory of Know”- 
ledge). But it is not necessary for us to deal with all these 
various sects hero. We have to deal with the historical 
aspect of the matter; and I shall, therefore, mention 
here only as much as is necessary for solving that historical 
question, namely, the history of only the Mahayaiia sect. 
As the existence of the Atman or the Brahman (and necessarily 
also of the Paramatman, or the Paramesvara), had been denied or 
'Considered of minor importance in the religion originally 
preached by Buddha, it was hardly possible that he could have 
personally preached in his lifetime the path oi reaching the 
Paramesvara by means erf Devotiem; and so long as his 
imposing figure and his course of life weri? before the eyes of 
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' J tjKe people, there was no necessity for that religious path. But the^ 
path of devotion gradually came into favour with ordinary people^ 
and it became necessary to show them some easier and more 
practical course than the atheistic renunciatory path of giving up 
worldly life, becoming a monk, and ( without knowing in what 
to become annihilated) attaining Annihilation {nirvam\ where 
one was. Nay, it is even possible that the ordinary devotees of 
Buddha, followed the Vedic Path of Devotion, which •was then 
in vogue, and started the worship of Buddha of their own accord. 
Therefore, shortly after the Annihilation {nirmria) of Buddha, 
some Buddhist philosophers gave to Buddha himself the form of 
a ^ sell-created {svaijambhu)^ and eternal {aruidyanta). Highest 
Spirit (puru^ottaiiia) ; and preached that attaining ‘Annihilation ’ 
{mridif^a) was only his pastime, and that “ the true Buddha can 
never be destroyed and is always eternal And it also came 
to be preached in Buddhistic treatises, that as the true Buddha 
is the father of the world and the people are his children ”, he is 
“ equable towards everybody, and loves none and hates none”; 

and that, when the state of religion gets disrupted, he takes 
incarnations from time to time, for ‘ propagating religion * in 
the shape of Buddha ’; and that “by worshipping this devatideva 
(god of gods) Buddha, by worshipping his religious books, and by 
preaching before his Dagoba ”, nay, “ by devoutly offering to 
him a few lotus-buds or even a single flower ”, man attains the 
highest of states (See Saddharma-Pundarikti 2. 77-98 ; 5. 22; 
15. 5-22 ; and Milinda-Prasna 3. 7. 7). ■ It is even stated in the 
Milinda-Prasna that “ although the whole of the life of a man 
may have been spent in evil actions, yet, if he surrenders 
himself to Buddha at the moment of death, he will without 
doubt reach heaven ” (Mi. Pra. 3. 7. 2); and it is stated in detail 
in the second and third chapters of the Saddharma-Pundarika, 
that as the spiritual status, inherent nature, and spiritual 
knowledge of all persons is not the same, Buddha, out of 
kindness and by his skill (upayaliatiktlya), created this path 
iySjia) of Devotion, in addition to the Renunciatory un-Atmic 
* The work ^^‘^dfiama-Piauinnka has been translated in 
Volume XAI of the Saered Books of the East Series. This hook is 
. riginally in tho Sanskrit language ; and the original Sanskrit text 
ima also nov liceii publifiLcd. 
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jpath”. It was not possible at any time to entirely discard the 
doctrine preached by Buddha himself that one must take up the 
state of a monk in order to reach ‘Annihilation’ (mrvai( 3 La)\ 
because, doing so would have amounted to cutting at the very 
foundation of the original preaching of Buddha. But there was 
no objection to saying that it was the duty of Buddhist monks 
to : ' perform philahthrophical and charitable acts like the 
propagation of religion with a desireless {nirissita) frame of 
mind, instead of living alone and in dejection in the forest 
like a ‘rhinoceros’, though they might be monks. * This 
opinion has been advocated in the Saddharma-Pundarika and 
other treatises of the Mahayana sect, and,Nagasena has told 
Milinda (Mi. Pra. 6. %. 4), that, “ it is not impossible to attain 
Annihilation {nirvam) ^by remaining in the state of a house¬ 
holder, and that many such cases are to be seen”. Anybody 
wdll easily realise that these idetis are not from the original 
un-Atmic and renunciatory Buddhistic religion, and that they 
cannot be supported on the basis of the Theory of Non-Existence 
{sUinja-vada), or the Theory of Knowledge {vijilana-vUda ); and 
many Buddhists at first thought that these ideas were 
inconsistent with the original preaching of Buddha. But 
this new opinion naturally became more and more popular 
later on, and the Path followed by* those who adhered 
to the original preaching of Buddha acquired the name 
of ‘ Hinayana ’ (inferior path), and the new path came 
to be known as ‘ Mtdiiyana ’ ( superior path) t. The 

^ The refraiu {dkruva-pada) of the 41 stanzas of the 
Khaggavisana-sutta out of the Subta-uipatn is eko care kkaygavis^'j^a 
kappo < khaggavisdna^ means ‘ rhinoceros *, and the refrain moans 
that the Buddhist monk should live alone in the woods like a 
rhinoceros. 

t Jn describing the difference between the Huajana and the 
Muhayana sects, Dr. Kern says as follows :—Not the Arhat, 
who has shaken off all human feeling^ but the geberous, se]f- 
sBcriGcing^ active Bodbiaattva is the ideal of the Mahayaiiista, and 
this attractive side of the creed has, more perhaps ihab anything 
else, contributed to thoir wide conquests, whereas Southern 
Buddhism has not been able to make convorts, oxpoot where the soil 
has been prepared by Hinduism and Mahayanism —Manual of 
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Buddhistic religion now in vogue in China, Japan, Tibet etc,,, 
is of the Mahay ana sect; and the societies of monks belonging' 
to the Mahayana sect were principally responsible for the 
vigorous expansion of Buddhism after the Annihilation 
{rdrvdrui) of Buddha. Dr. Kern has come to the conclusion that 
this reform in Buddhism must have taken place about 300 years 
before the Ssilivahana Saka, * because, there was a big conference 
of Buddhist monks in the reign of the Saka king Kaniska. 
We find statements in Buddhistic works that monks of the 
Mahayana sect were present at that conference ; and the Chinese 
translation of the most important book of this MahSyana- 

sect called Amitayu-sutta, made in about 148 A, D., is now 
available. But in my opinion, this date must be taken still 
further back ; because, the stone inscriptions made by Asoka 
about 330 B. C. do not contain any reference to the atheistic- 
Buddhistic religion, but to the humanitarian and Activistic 
Buddhistic religion. It is, therefore, clear that the Mahayana 
doctrine of Buddhism had begun to acquire the Activistic form 
before that date. The Buddhist monk Nagarjuna was the- 
principal protagonist and not the originator of this sect. 

As it was not possible that the original atheistic Buddhistic- 
religion, which denied the existence of the Brahman and the 
Atman, and accepted only the Renunciatory path of the 
Upanisads which (path) aimed at freeing the mind from the 
slavery to objects of pleasure, should gradually and naturally 


Indian Buddhism^ p. 69. ‘ Bontheru Buddhism ' means Hfnayana 

the Philosophy of Devotion has found a place in the Mahayana 
creed. Mahayaniam lays great stress on devotion, in this respect 
as in many othora, harmonieing with the current of feeling in 
India which led to the growing importance of BkakiV’ (Ibid. p. 124). 

^ Bee Dr. Kern a ^faunal of Indian Buddhism pp, C, 69 and 119. 
Milinda (the Greek king named Minander) ruled in the country 
called Bactria, in the north we&t of India about. 140 or 150 B. C, • 
and it ia stated in the Milinda-Prasna that Niigasena then eon- 
vertud him to Buddhism. As this work of proselytising, was 
carried on only by the Buddhlsta belonging to the Mahayana path, 
it is quite clear that the Mahayana path was in existence at that 
time. 
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give rise to the Activistic path of Devotion, it is quite clear that 
there must have been some other contemporary cause outside- 
the Buddhist religion which was responsible for giving to the 
Bud(^ist religion this Activistic devotional form, which it 
acquired soon after the death of Buddha; and when one considers 
what that cause must have been, one cannot but think of the 
Bhagavadgita. Because, out of the other religions which were 
then in force in India, the Jain and the Upanisadic religions 
were wholly renunciatory ; and although the Pasupata or Saiva 
or other sects of the Vedic religion advocated Devotion, yet, as 
has been clearly shown by me in the eleventh chapter of the 
Gita-Rahasya, Activism has not been harmonised with Devo¬ 
tion, anywhere except in the Bhagavadgita. In the Gita, the 
Blessed Lord has called Himself ‘the Most excellent SpiriP 
(purusottaiiia) ; and there are such statements in the Gita as “I am 
the Purusottama, Who is the ‘ father ’ and ‘ grand-father' 
(9. 17) of all ” ; or, “ I am ‘ equable ’ towards all, for, to Me none 
is dear, nor inimical” (9. 29); or, “though I am unborn and 
inexhaustible, yet, I have to take incarnations from time to time 
for the protection of the religion ” (4. 6“-8); or, ‘‘however sinful 
a man may be, ho becomes a saint by beginning to worship Me 
(9. 30); or, “if any flower, leaf, or even a little water, is 
offered to me with Devotion, I accept it with pleasure" 
(9, 26) ; or, “ Devotion is a very easy path for persons 
who have not acquired Knowledge” etc.; and the doctrine 
that the Brahman-devoted [brahmanistha) must accept the 
Path of Activism has not been expounded in detail any¬ 
where except in the Gita. Therefore, one is forced to draw the 
conclusion that, just as the purely renunciatory path of the 
Destruction of Desire has been taken into the original Buddhistic 
religion from the Upanisads, so also has the principle of 
Activistic Devotion been adopted into the Mahayaua sect from 
the Bhagavadgita. But, this fact does not rest only in inference ; 
for, it is clearly stated in the book written by the Buddhist 
Tirinatha in the Tibetan language, which deals with the 
history of the Buddhistic religion, that “ Rahulabliadra, the 
preceptor of Nagarjuna, was a Brahmin converted to Buddhism : 
and the Jnanin Sri Krsna and Ganosa were responsible for this 
Rfthulabhadra getting these ideas (of the Mahay ana sect)” ; and 
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ffiere is a similar statement in another Tibetan book * It is 
true that this book of Taranatha is not very ancient; 
but, I need not say that the statements in it have 
not been^ made without the authority of ancient works; 
because, it is not likely that any Buddhist writer will, 
without any reason, make a reference in this way to saints 
from another religion in explaining the principles of 
his own religion. Therefore, the fact that a Buddhist writer 
has himself, clearly and by name, referred to Sri Krsna, 
is a matter of very great importance; because, as there is 
no other book in Vedic religion dealing with the path 
of Activistic Devotion except the Bhagavadgita written by 
Sri Krsna, this reference clearly shows that not only the 
Bhagavata religion but also the Bhagavadgita written by Sri 
Krsna for expounding the Bhagavata religion, were already 
is existence before the Mahayana sect; and Dr. Kern is of the 
same opinion. When it is proved that the Gita existed before 
the date of the Mahayana sect, one can immediately draw the 
inference that the Mahabharata must also have then been in 
existence. It is true that it is stated in Buddhistic treatises 
that the doctrines expounded by Buddha were collected together 
immediately after his death. But from that it does not follow 
that the very ancient Buddhistic treatises which are now 
available had also been written at that date. The Mahaparini- 
bbana-sutta is considered to be a very ancient treatise out of 
the now available Buddhistic treatises. But Prof. Rhys-Davids 
h.as shown that this book could not have been written for at 
leas t a 100 years af ter the de^h of_Buddha, having regard to 

* See Dr. Kern’s J/anital of Indian Buddhism p. 122^«He 
<N5g5riuna) was a pupil of the Brahmana Rahulabhadra, who 
himself was a Mahayamst. This Brahmana was mueh indebted to 
the sage Krishna and still more to Ganesha. This quasi-historical 
notice, reduced to its less allege,ical expression, means that 
Mahayaniem is much indebted to the Bhagavadgita, and more 
even to Shaivism”. It would seem that Dr. Kern understands the 

T'f D'- Kern has translated 

tho book Haddharma-Pupdanka in the Sacred Books of the East 
buries; and this opinion bus been advocated by him in the 
Introduction to that book (8. B. E. Vol. XXI. Intro, pp. xxv-xxviii). 
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^he reference made in it to the city of Pataliputra; and it is 
stated in the Vinayapitaka, at the end of the Cullavagga, that 
there had been a second conference of Buddhistic monks a 100 
years after the death of Buddha. Prom this it follows, that 
the \ inayapitaka and other Buddhistic Pali works found in 
Ceylon, had been written after the date of this conference. * It 
is stated by Buddhist writers themselves that these works were 
taken there by Mahendra, the son of Asoka, w’hen he started the 
preaching of the Buddhistic religion in the Siihhaladvipa 
(Ceylon) about 241 B. C.: and that they must first have 
appeared in book-form about 100 to 150 years after that date. 
It was usual in those times to learn these books by heart, and 
therefore, even if one assumes that there was no change in 
them on that account after the date of Mahendra, yet, one 
cannot say that nothing was added to these treatises from the 
then available Vedic treatises when they were first prepared 
after the death of Buddha, or after that, upto the date of 
Mahendra or Asoka. Tlierefore, as it is proved by other 
evidence also, that the Mahabharata was certainly in existence 
at any rate before King Alexander, that is to say, 325 B. C.. 
though it may have been written after the date of Buddha, it 
is not impossible to find some stanzas from the Mahabharata 
in the books taken into Ceylon by Mahendra, as other stanzas 
are found taken into them from the Manu-Smrti. It is seen 
in short, that seeing that the Buddhistic religion ivas being 
propagated after the death of Buddha, ancient Vedic Gathas 
and traditions came to be collected together in the Mahabharata; 
that the stanzas from that work which appear in Buddhistic 
treatises have been taken by the Buddhist writers from the 
Mahabharata; and that the writer of the Mahabharata did not 
take those stanzas from Buddhistic works. But even if one 
assumes for the sake of argument that (a) these stanzas wero 
not taken by the Buddhist writers from the Mahabharata, 
but were taken from some other Vedic treati.se.s, which were 
the basis of the Mahabharata, but which are not nuw to be 
found, and that, (d)on that account, the date of the Mahabharata 
cannot be fixed from this similarity of stanzas, yet. the following 
four facts, namely, (1) principles of Activism and Devotion 
* See S, B. JJ. Vol. XI. lutro. pp. xv-xx, and p. 68. 
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cannot gradually and naturally be evolved from the un-Atmic and 
renunciatory original Buddhistic religion, (2)the specific reference 
by name to Sri Krsna made by Buddhist writers themselves 
in connection with the origin of the Mahayana sect, (3) the 
similarity in meaning and terminology between the Activistic 
and Devotional doctrines in the Glt^ and the doctrines of the 
Mahayana sect, and (4) the absence of Activistic devotional 
principles in the other Jain or Vedic schools of thought, which 
were then in existence, prove beyond the slightest doubt 
that (i) the Bhagavata religion was in vogue before the growth 
of the Mahayana sect of Buddhism ; that, (ii) the Bhagavadgita 
had then become an accepted work on all hands ; that, (iii) the 
MahSyana sect has been formed on the authority of this Gita; 
and that (iv) the doctrines enunciated by Sri Krsna in the Gita 
were not borrowed by Him from Buddhism. Tlie date of the 
present Gita which has been fixed by me by reference to the other 
pieces of evidence mentioned above is fully consistent with this. 
PART VII— THE GITA AND THE CHRISTIAN BIBLE. 

When it has in this way been definitely established, as 
mentioned above, that the devotional Bhagavata religion came- 
into existence in India about 1400 yaar^ before Christ, and that 
the Gita written by Sri Krsna was, according to the opinion 
of Buddhist writers themselves, responsible for Activistic 
Devotional doctrines entering the original renunciatory 
Buddhistic religion promulgated before the date of Christ, the 
the argument advanced in certain Christian Missionary treatises* 
tliot, because many of the doctrines of the Gita are to be found 
in the Christian Bible, that is, in the New Testament, these- 
doclrim-s must have been taken into the Gita from the Christian 
religion, and especially the statements made by Dr. Laurincer 
in his German translation of the Git§., published in 1869, will 
neces-arily be seen to be aUsolutely false. Dr. Laurincer has* 
shov/n at the end of hi^:. book (that is, of his German translation 
of tho Gita) more than a ouiidred cases of similarity of words 
betv. een the Bhagavadgita and the Bible, and principally the 
New Toetument. Eor instance, the sentence “ At that day, ye 
^hall kno.v that I am in ray Father, and ye in me, and I in 
you' (Jnlui. 14. 20), ifc I'^ot only similar in meaning but also 
' >1 word for word the Banie ao the following sentences fr:>Tn 
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the Gits, namely, yena hliiltaivj aie^ena draksyasij Utmany atho 
mayV' (i. e.. “by this Knowledge, you will realise that all beings 
are in you, and also in Me ’*—Trans.), (Gi. 4. 35), and “yo main 
pasyati sarvatra sarvain ca viayi pahyati'\ (i. e., “he who sees that 
I, the Paramesvara Paramatman am everywhere, and sees all 
beings in Me “—Trans.). Similarly, the sentence “he that loveth 
me, shall be loved of ray Father and will love him” (John 14. 21) 
is in every way similar to the sentence prlyo hi jft^nino 
"tyartJiam aham sa ca mama priyah ” (i. e., “ I am much beloved of 
the Jn^nin, and I too love (much) the Jhanin” —Trans.), (Gl.7. 87). 
From this and many other similar sentences, Dr. Laurincer has 
drawn the conclusion that the writer of the Gita knew about 
the Bible; and he has said that the Gita must have been written 
about 500 years after the Bible. An English translation of 
this portion of the work of Dr. Laurincer had been published in 
Vol. IT. of the Indian Antiquary^ and the late Mr. Telang has, 
in the introduction to his versified translation of the Bhagavad- 
gita, fully refuted that argument Dr. Laurincer is not 
looked upon as a Western Sanskritist, and his knowledge and 
pride of the Christian religion was more than his knowledge of 
the Gita. Therefore, his opinions have not been accepted not 
only by the late Mr. Telang, but also by important Western 
Sanskritists like Max Muller and others. That all the state¬ 
ments made by him, showing hundreds of similarities of ideas 
and words between the Gita and the Bible, would turn round on 
him like ghosts, when once it was proved that the Gita was 
earlier than Christ, had possibly never entered the head of piKir 
Laurincer! But the saying that, things which one does not 
see even in one’s dreams, sometimes actually happen, is true; 
and, really speaking, it is not even necessary now to give any 
reply to the arguments of Dr. Laurincer. Yet, as these false 
opinions of Dr. Laurincer are seen being repeated in authorit y- 
live English works, it is necessary to mention here in Bhi>rt 
what has now been found, after modern researches in this 
matter. It must first be borne in mind that from the mere fact 
^ Bhaguvadgltd translated into English blnnk verse, with 
notes etc. by K. T. Telang 1875 (Bombay). This book is different 
from the translation in the Sacred Books of the East Series by the 
eame author. 
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that there are similar doctrines in two different books, one cannot 
definitely determine which* book was written first and which 
afterwards. Because, there arise the two possibilities that 
(1) the ideas in the first book may have been taken from the 
second book, or (2) the ideas^ in the second book may have been 
taken from the first book. Therefore, after one has first 
independently determined the dates of two books, one has to 
subsequently decide who has taken from whom. Besides, as it 
is not impossible that similar thoughts should strike two writers 
in two different countries independently of each other, whether 
at the same time or at different times, one has, in considering 
the similarity between the two books also to consider whether 
or not that similarity could have arisen in an independent way; 
and whether or not there was any mutual intercourse between 
the two countries in which these two books were written, and, on 
that account, a chance of these ideas having gone from one 
country to the other. When once the matter has been considered 
from ail points of view, it is not only impossible that anything 
should have been taken into the Gita from the Bible, but on the 
other hand, it will be seen to be perfectly possible that such of 
the doctrines enunciated in the Christian Bible as are similar 
to those in the Gita, must have been taken into the Bible from 
Buddhism— that is, ultimately from the Gita, or from the Vedic 
religion—by Christ or by His disciples; and some Western 
scholars have now begun even to openly say so. When in this 
way, orthodox Christians saw that the scales were turned 
agaimst them, it is ni; wonder that they were greatly surprised 
about the matter, and felt inclined to flatly deny this fact. 
But all that I have to say to such parsons is that, as this 
question U not ndigious, but historical, the only logical and 
honest thing which every one -and especially those who have 
themselves raised the question of the similarity of ideas—can 
do, is to joyfully and impartially accept all the inferences which 
can be drawn according t(. ordinary historical methods from the 
material which has now become available to us. 

Thel^ew Testament has been written as an improvement 
on the Jowisli religion pn^ixnnuiod in the Jewish Bible, that is 
to say, in tho Old Testameiit the Bible. God is known in 
the Jewish language as ' IhdK; ’ OJaha, in Arabic) ; but Hcet*rd- 
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ing to the rules made by Moses, the principal deity of worship in. 
the Jewish religion has been given the special name of ‘Jehovah’. 
Western scholars themselves have now proved that the word 
‘JhhOTah’ is not an original Jewish word, hut has come from 
the Chaldean word 'yavhe' (in Sanskrit, yavha). Jews are not 
Idolaters. The principal observance of their religion consists in 
pleasing the Jehovah by sacrificing animals or other things into 
the fire, and following the code of religion and morality 
laid down by God, and^ thereby obtaining the happiness 
of themselves and of their community in this world. To 
mention the matter in short, the Jewish religion is Activistic 
and ritualistic like the Vedic Karma-kanda. Christ has, on 
the other hand, preached in numerous places that, “I will have 
mercy,and not sacrifice” (Matthew 9. 13); “Ye cannot serve 
God and Mammon” (Matthew 6. 24); “If thou wilt be perfect, 

go and sell that thou hast.and come and follow me’’ 

(Matthew 19. 21); and when He sent His disciples to different 
countries for propagating His religion. He told them: “Provide 
neither gold, nor silver, nor brass in your purses, nor scrip for 
your journey, neither two coats, neither shoes, nor yet staves” 
etc., (Matthew 10. 9-13), and asked them to follow other similar 
rules of Renunciation. It is true that the modern Christian 
countries have coolly shelved this preaching of Christ. But. 
just as the cult of SarfakarScarya does not become a cult of 
royal pleasure, because, the present SamkarScarya owns 
elephants and horses, so also can we not, on account of this 
behaviour of the Western Christian countries, say that the 
original Christian religion etupported Activism. Just as, 
though the original Vedic religion was based on ritualistic 
performances (Karma-k&nda), the Path of Knowledge (Juina- 
kSnda) later on sprang out of it, so also are the Jewish and the 
Christian religions mutually inter-related. But, the Christian 
religion did not gradually come out of the Jewush religion, 
as the Jnana-kSnda, and later on, the Devotional Bhagavata 
religion, came out of the original ritualistic Karma-kfiuda in 
hundreds of years. History tells us that a sect of ascetics- 
called ESI or ESIN suddenly came fr-tm somewhere into 
the Jew'ish countries about 200 years at most before Christ. 
Although these Esis belonged to the Jewish religion, yet. 
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they had given up sacrifical ritual, and used to spend their 
lives in a peaceful place in contemplation of the Almighty, 
and they used at most to take part in harmless occupations 
like agriculture etc. for maintaining themselves. The most 
prominent principles of this sect were to remain celibates, to 
oschew meat and liquor, not to kill animals, not to take oaths, 
and to live together socially in monasteries; and, if any one of 
them acquired any property, to look upon that property as the 
common property of the society; and if any one had a desire 
to enter their sect, it was necessary for him to serve as an 
apprentice for at least three years, and after that to consent 
to observe certain rules. Their monastery was at Endgi on the 
western coast of the Dead Saa, and they used to live there 
peacefully and as ascetics. The respectful references made by 
Christ Himself and His disciples in the New Testament to the 
opinions of the Esi sect (Matthew 5. 34 ; 19. 12 ; James 5. 12 ; 
The Acts 4. 32-35), clearly show that Jesus Christ was a follower 
of this sect, and He has to a great extent furthered the 
renunciatory religion of this sect. But though the renuncia¬ 
tory devotional path of Christ is in this way traced to the Esi 
sect, still it is necessary to give some satisfactory explanation 
from the historical point of view, as to how the renunciatory 
Esi path suddenly came into existence out of the original 
Activistic Jewish religion. Some answer this question by 
saying that Christ did not belong to the Esi sect. But though 
this statement is taken as correct, one cannot in that way 
escape the questions, (i) what was the origin of the renunciatory 
religion preached in the New Testament of the Bible, and 
(ii) how such a religion suddenly entered the Activistic Jewish 
religion; f r, the only difference is, that instead of having to 
explain the origin of the Esi sect, one has to answer these 
two questioni- ; because, nothing comes into existence anywhere 
suddenly. It grows gradually, and the growth starts from a 
much earlier period: and it is a well-established rule of 
Sociology, that where such a growth is not noticed, the matter is 
usually found to have been adoi^ted from a foreign country or 
from a foreign people. It ig not that the former Christian 
writers had not realised this difficulty ; but before Europeans had 
C‘ime to know about Buddhism, that is to say, upto the 18th cen- 
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tury of the Christian era, Christian research scholars were of the 
opinion that the renunciatory doctrines of the Esi sect must 
have entered the Activistic Jewish religion, as a result of the 
philosophy of the Greeks, and especially of Pythagoras, after 
an intimate relationship had been established between the Greeks 
and the Jews. Recent researches prove this inference to be false. 
Yet, this shows that the idea, that it was not naturally possible 
for the Esi or Christian renunciatory religion to have come 
out of the ritualistic Jewish religion, and that there must have 
been some reason for it which was outside the Jewdsh religion, 
is not a new idea; and that this idea had been accepted as 
correct by Christian scholars before the 18th century. 

Colebrooke has said that there is a great deal of similarity 
between the philosophy of Pythagoras and that of Buddhism ; 
and therefore, if the above theory is accepted, the parentage of 
the Esi sect naturally comes to be traced to India; but it is also 
not now necessary to mince matters about this question. It will 
be seen by a comparison of the Buddhistic religious works with 
the New Testament of the Bible that the similarity between 
not only the Esi religion but also the life of Christ and the 
preachings of Christ on the one hand and the Buddhism on the 
other hand, is a hundred times greater than the similarity 
between the Esi or the Christian religion and Pythagorian 
philosophers. Just as the Devil tried to tempt Christ, and just 
as Christ fasted for forty days when He acquired the state of 
a Biddha (perfect man), so also did Mara tempt Buddha, and 
Buddha on that occasion fasted for forty-nine days (seven weeks) 
as has been stated in the biography of Buddha. In the same 
way, performing by the force of Faith alone such things as 
walking on water, making one’s face or body suddenly appear 
brilliant like the Sun, or redeeming even thieves or prostitutes, 
who had surrendered themselves, are similar iu the case of 
Buddha and of Christ; and the principal moral precepts of 
Christ, such as, “ Love thy neighbour”, or “ Love thy enemies” 
etc. will sometimes be found to have been given word for word, 
before the date of Christ, in the Buddhistic religion. The 
philosophy of Devotion did not originally form part of 
Buddhism. But, as has been stated above, that principle had 


♦ See Oolebrooke^ti Miscellaneous EtsaySf Vol. I. pp. 3^9, 40U. 
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adopted by the MahaySna Buddhist sect at least 200“ 
to 300 years before Christ, from the Bhagavadglta. But 
Mr. Arthur Lilly has authoritatively shown in his hooks that 
this similarity does not exist only as regards these things, 
but that there are hundreds of other small and big incidents, 
in which there is a similar similarity between the Christian 
and the Buddhist religions. Nay, the symbol of the Cross, 
which has become sacred to Christians on account of the fact 
that Christ was crucified on a Cross, had also become a holy 
symbol in the Vedic and Buddhistic religions in the shape 
of a svasfika , hundreds of years before Christ; and modern 
research scholars have proved that not only in Egypt and other 
countries in the ancient continents of the earth, but even in 
Peru and Mexico in America, the svastika was looked upon as 
an auspicious sign many centuries before Coiumbus''^ From 
this one has to draw the conclusion, that the svastika sign, 
which had become a matter of regard and reverence long 
before the date of Christ, was made use of in one particular 
way by the devotees of Christ. There is also a great deal 
of similarity between the Buddhist monks and the old Christian, 
missionaries (specially the earliest preachers) so far as their 
dress and religious observances are concerned. For instance^ 
the ceremony of initiation after a bath, that is to say ‘ baptism \ 
wa^ in vogue long before the date of Christ; and it has now 
been proved that Buddhist monks had wholly adopted the- 
procedure of sending religious preachers to different countries 
and thus propagating their religion, long before the date of 
Chrislian missionaries. 

It is quite natural for a thinking person to ask himself why 
there should be such a strange and comprehensive similarity 
between the lives and the moral preachings of Buddha and Christ, 
and also between the religious observances of both these religionst. 

* See The Secret of the Pacific by 0. Eeginald Enoch, 1912 
pp. 248-252. ’ 

f Mr. Arthur Lily Lig written a separato book on this subject 
called Luddhiem in Chri:itontiom 5 and he haa also briefly expreaaed 
hia opinion in the labt lour chapters of his book, Buddha and 
Buddhhm. The exposition made by me in this part of the Appendix 
has been made principally on the authority of this book. The. 
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Wlien this similarity first came to the notice of Western 
scholars by the study of Buddhistic treatises, some Christian 
scholars began to say that Buddhists must have adopted these 
principles from the Asiatic Christian sect known as the 

estorian sect. But such a thing is absolutely impossible: 
because, the founder of the Nestorian sect himself came into 
existence about 425 years after Christ, whereas Buddha was 
born about 500 years before Christ, that is to say, nearly 900 
years before Nestor; and it has now been established beyond 
doubt from the stone inscriptions of Asoka that in his times, 
that is to say, at least 250 years before the Christian era, 
Buddism was followed to a very large extent in India and in 
the surrounding countries, and works containing the life of 
Buddha etc. had also been written. The ancientness of 
of the Buddhistic religion being in this way undoubtable, there 
remain only two possible conclusions regarding the similarity 
to be seen between the Christian and the Buddhistic religions, 
namely, that (1) this similarity must have arisen in the two 
places independently of each other, or that (2) these principles 
must have been taken by Christ or His disciples from Buddhism. 
Prof. Rhys-Davids says that this similarity has arisen as a 
result of the similarity between the circumstances of both 
Christ and Buddha, and that it has arisen in both the places 
naturally and independently ♦. But any one will realise after 
a little consideration that this solution is not satisfactory ; 
because, when anything comes into existence anywhere 
independently, it grows very gradually, and we can also 
see the course of the growth. For instance, we can logically 
show the gradual growth of the Jndna-kSnda out of the 
Karma-kSncia, and also how the philosophy of Devotion, 
the PStanjala-Yoga, and ultimately the Buddhistic religion 
grew gradually out of the JAana-kanda, that is, from the 
flpanisads. But the renunciatory Esi or Christian religions 
have not^rown in the same way from the Activistic Jew ish 

bTOk nutJdAa and ifwdJAfjjB was published iu lUOO in The World’s 
Kpo-.'h Makers Series ; and in the tenth part ol that book, about 
60 similarities between the Buddhist and iho Ohristian religions 
have been shown. 

• See Buddhist Suttas, S. B, E. Series, VoL XI, p. 163. 
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xeligion. And I have stated above that modern Christian 
scholars have now admitted the position that the Christian 
religion came into existence suddenly, and that there was some 
cause outside the Jewish religion which was responsible for its 
having done so. Besides, the similarity between the Christian 
and the Buddhistic religions is so strange and so complete, that 
it is impossible for such a similarity to arise in an independent 
way. It would be different if it could be proved that it was 
totally impossible for Jewish people to have come to know 
anything about Buddhism. But history clearly proves that 
after the date of Alexander—and certainly at the date of Asoka 
(that is, at least 250 years before Christ)—Buddhist monks had 
found their way to Alexandria in Egypt, and Greece, in the east 
of Europe. It is stated in one Aiokan stone inscription itself that 
Asoka had entered into a treaty with Antiochus, who was a 
Greek king ruling over the Jewish and the surrounding countries. 
In the same way, there is a statement in the Bible itself, that 
learned persons had travelled into Jerusalem from the East when 
Christ was born (Matthew 2. 1). Christians say that these sages 
were Magis, belonging to the Iranian religion, and not from 
India. But whatever is said, the meaning is the same. Because, 
history clearly tells us that long before this date. Buddhism had 
spread to Kashmir and Kabul, and that it had travelled to the East 
of Europe as far as Iran and Turkey. Besides, Plutarch himself 
has clearly recorded * that a monk from India used to come every 


♦ Be© Plutarch^ B 3forcils—Theosophical Ebsaysy translated by 
O. N. King (George Bell & Sons), pp. 96 and 97. There is a 
reference in the MahavamSa written in the Pali language (29. 39) to 
a Greek, that is, yavma town named Alasanda ( yona-nagam ^lasanda) ; 
and it is stated there that, some years before the Christian era, while the 
work of building a temple was going on in Ceylon, many Buddhist 
monks had gone from that place to Ceylon for the celebration. The 
English translator of the MahavamSa says that a town named 
Alasanda established by Alexander in Kabul is meant in this 
place, and not Alexandria in Egypt. But this is not correot ; 
because, this small place would not have bec»n referred to by anybody 
as a city of yatanas. Besides, the stone inscription of A^oka 
mentioned above, itself contains a clear reference to Buddhist monks 
having been sent to the kingdom of the yatanas. 
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year to the shore of the Eed Sea, that is to say, somewhere near 
Alexandria during the life of Christ. In short, there is now no 
doubt whatsoever that Buddhist monks had started entering 
Jewish countries two or three hundred years before Christ; and 
once the fact of this intercourse is admitted, it naturally 
follows that Buddhism was principally responsible for the 
renunciatory Esi religion, and later on, for the renunciatory 
and devotional Christian religion finding entry into the 
Jewish countries. The English writer Lilly has drawn this 
very inference; and he has mentioned in his book the similar 
opinions of the French scholars E'mile Bournouff and Rosni in 
support of his opinion * ; and Prof. Sedan, who was the 
Professor of Philosophy at Leipzig University in Germany, 
has also expressed the same opinion in his books on this subject. 
The German Professor Schroeder has said in one of his Essays 
that the Christian religion is not exactly similar to Buddhism; 
that, though there may be a similarity between the two in some 
matters, there is a great deal of dissimilarity in other matters ; 
and that, therefore, the opinion that the Christian religion was 
derived from the Buddhistic religion cannot be accepted. But, 
as this statement is irrelevant, it does not carry any weight 
whatsoever. It is nobody’s case that the Christian and 
Buddhistic religions are similar to each other in all respects; 
because, if such were the case, nobody would have said that 
these two religions are different from each other. The principal 
<lu^tion is, what was the reason for the renunciatory devotional 
Christian religion being promulgated as an improvement on 
the fundamentally purely Activistic Jewish religion; and 
whfcjn one thinks of the history of the Buddhist religion, which 
was undoubtedly more ancient than the Christian religion, it 
does not appear histurically logical to say that the renunciatory 
principles of Ethics and Devotion in Christianity were 
discovered by Christ independently. There is no information 
to l)e found in the Bible as to what Christ was doing from the 
12th to the 30th year of His life, or where He was during that 
jK^fiod. And it is quite clear that He must have spent this 
time in the acquisition of knowledge, in religious meditation, 
and in travel. Therefore, it is impossible to say definitily 
♦ fciee Lilly Buddha and Buddhism pp. 158 
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that He could not have come into contact, directly or indirectly, 
with Buddhist monks during this period of Hisdife; because,, 
the activities of Buddhist monks had at that date gone as far 
as Greece. There is a clear statement in a book to be found 
in a Buddhist monastary in Nepal that Jesus Christ had at 
that time come to India, and that He there acquired the 
knowledge of Buddhism. This book was found by a Russian 
named Nicholas Notovisch, and he published a translation of 
it into the French language in 1894. Many Christian scholars 
say, that though the translation of Notovisch may be correct, 
the original book itself is a fraud written by some one; and I 
too am not very emphatic on the position that these scholars 
should accept that book as authentic. Whether the book found 
by Notovisch was reliable or not, it will be quite clear from 

the dissertation made by me above that, from the purely historical 
point of view, it was not impossible, at least for the 
disciples of Christ who wrote His life in the New^ Testament,, 
if not for Christ Himself, to have become acquainted with 
Buddhism; and if this position is not improbable, it does not 
appear logical to say that the strange similarity to be found 
between the lives or the preachings of Christ and Buddha, was 
something which came into existence independently In short,, 
the purely ritualistic path of the Mimamsakas, the Knowledge- 
Action () path of Janaka and others, the Path of 
Knowledge and Renunciation of the writers of the Upaniaads 
and the Samkhya philosophers, the Patanjala Yoga in the sliape 
of ‘Concentration of the Mind’, and the Paftcaratra or the 
Bhagavata religion, that is, the Philosophy of Devotion, are all 
religious paths which grew originally from the ancient Vedic 
religion. Leaving aside, out of these, the Path of the Knowledge of 
the Brahman, the Path of Energism, and the Path of Devotion, 
Buddha has preached his renunciatory religion to the four castes 
on the basis of the philosophy of (i) Yoga in the form 
of Concentration of the Mind *, and (ii) Karma-Sarhny&sa 


* The same is the opinion of Mr. Kameshchandra Dutt. and 
ho has expressed it in detail in his book. See Romeahehandra 
6 lliHory uf Civilisation in Andsnt India Vol. II, Ohaptor XX 
pp. 828-340. 
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^^(^bandonment of Action); but the supporters and followers of 


Buddha, later on added to his religion the principles of Devotion 
and of Desireless Action, and spread this reformed Buddhistic 
xeligion on all sides. After the Buddhistic religion had in this 
way spread everywhere at the date of As oka, the principles of 
Renunciation began to find a way into the purely Activistic 
Jewish religion; and Christ ultimately added to ij the Philosophy 
of Devotion, and established His own religion. When one gives 
proper weight to this gradual growth, which is established by 
historical facts, one comes to the definite conclusion that far 
from the GitS. having taken something from the Christian 
religion, as suggested by Dr. Laurincer, there is a very strong 
probability, and almost a certainty, that the principles of Self- 
Identification, Renunciation, Non-Enmity, and Devotion, to be 
found in the New Testament of the Bible, must have been taken 
into the Christian religion from Buddhism, and therefore, 
indirectly from the Vedic religion; and that, Indians had no 
need to look to other people for finding these religious principles* 
I have in this way considered the seven questions mentioned 
by me at the beginning of this Appendix. Other important 
questions such as, what was the effect of the Bhagavadgita on the 
Path of Devotion now followed in India etc., arise in the train 
of these questions. But, instead of saying that these questions 
have a bearing on the Gita, one must say that they deal with the 
ancient history of the Hindu religion. For this reason, and 
principally because this Appendix has been lengthened out 
beyond my expectations, although I have attempted to make it 
as short as possible, I shall now finish this External Examination 
of the Gita. 
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TRANSLATION AND COMMENTARY. 



AUTHOR’S PREFACE. 


I have explained in detail in the various chapters of the 
Git§/-Rahasya, that (i) the highest benefit of every human being 
in this world and in the next, lies in first acquiring as much 
Equability of Reason ( hiiddhi) as possible by Knowledge and 
Faith, but withal and principally, by the easy and royal road 
of Devotion, and thereafter doing his duties till death, desire- 
lessly, according to his own religion, in the interests of 
universal welfare; that (ii) it is not necessary, to give up 
Action or to practise any religious austerities for attaining 
Release; and that (iii) this is the sum and substance of the 
Gita-Religion. In the same way, I have shown in the fourteenth 
chapter of this hook the clear continuity of the eighteen 
chapters of the Gita from this point of view, as also which 
parts of the other methods of attaining Release have been 
included in the Activistic religion of the Gita, and how. When 
the whole matter has been thrashed out in this w^ay, there 
remains really nothing to be done beyond giving the plain 
translation of the stanzas in the Gita, according to my 
rendering of them, in their proper order, in the Maratni 
vernacular. But, it was not possible for me to show in the 
general Exposition in the Gita-Rahasya how^ the subject-matter 
of each chapter of the Gita has been divided, or how commen¬ 
tators have stretched the meanings of certain words in the 
f:'tanzas for supporting their particular doctrine. Therefore, 
taking both these matters into consideration, 1 have thought it 
necessary to give some notes, in the shape of a commentary, 
immediately after the translation of each stanza, in order that 
the prior and subsequent context should be understood on the 
spot. Nevertheless, in these commentaries, I have only t(juched 
in passing on those matters, which have been fully dealt wdth 
in the GUa-Rahasya, and I have given the reference co the parti¬ 
cular chapter of the GitS-Rahasya in which that particular 
subject-matter has been dealt with. In order to enable the 
reader to distinguish these oommentari^ from the original 
matter, I have enclosed them within square brackets, thus, [ 1 , 
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and put a dotted line by the side. * I have translated the stanzas- 
as far as possible literally, and in several places I have retained 
the original word in the translation, and given after it its- 
meaning in Marathi, saying ‘ that is, so and so ’; t and I have 
thus included in the translation itself, what would otherwise 
have to be given as small foot-notes. Even though this has been 
done, it has also become necessary to add some words here and 
there in the translation, in order to give the complete meaning of 
ihe original Sanskrit stanza in Marathi, on account of the differ¬ 
ence between the Sanskrit and the Marathi idiom; and very often,, 
the word used in the original has also to be given in the translation 
by way of reference. In order to distinguish these additional 
words, I have placed them within round brackets, thus, ( ). 

In Sanskrit books, the number of the stanza is always given at 
the end But, in the translation I have given it in the beginning. 
So that, if some one wants to find out the translation of a particular 
stanza, he must refer to what follows the figure showing the 
number of the stanza. I have arranged the translation in such 
a way that, if one reads only the translation, omitting the 
commentaries, there is no break in the sense. Similarly, where a 
sentence has been finished in the original in more than one- 
stanza, I have completed its purport in the translation of the 
same number of stanzas. Therefore, the translation of some of 
tno stanzas has to be read in continuity. Where such stanzas- 
occur, I have not placed a full stop at the end of the translation 
of the stanza. Btill, it must not be forgotten that a translation 
will be a translation in any case. It is true that I have attempted 
to bring out the plain, broad, and principal meaning of the Gita 
in the translation; yet, it is impossible to transport into the 
translation, by means of other words, and just as it is, the power 
of metaphorically creating numerous figurative meanings, which 
exists in Sanskrit words, and especially in the loving, sweet, and 

♦ Instead of using a dotted margin for distinguishing the 
commentary, as was done by the author, I have made the distinction 
by putting the commentary within square brackets, and using a 
different type—Translator. 

I This, too, hns been placed by me within round brackets, 
tbaa, ( ), though in the original author’s text, it is not within 

brackets—Trans. 
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exhaustive speech of the Blessed Lord, giving new pleasures 
at every step . Evidently, one who merely reads the 
Marathi translation cannot make a metaphorical use of the 
stanzas in the Gita on various occasions, as can be done by 
a person who understands the Sanskrit language, i^ay, there 
is very often a chance of such a person making mistakes. It 
is, therefore, my earnest entreaty to everybody that, whoever 
can do so, should not fail to study the original Gita in Sanskrit; 
and thai is one of the reasons why I have given the 
original stanza side by side with the translation. In order 
that it should be convenient to grasp the subject-matter of each 
chapter of the Git^, I have given separately, in the beginning, 
the contents showing all these subjects, according to stanzas, 
and in the order of the chapters, on the basis of the groups 
of sections adopted in the Vedanta-Sutras. If one does not 
read each stanza separately, but reads the groups of stanzas 
as a whole by reference to this index, the present misunderstand¬ 
ing about the import of the Gita will to a considerable extent 
be reduced; because, the different meanings of some stanzas 
which have been given by doctrine-supporting commentators, 
who have stretched the meaning of the stanzas for proving 
their doctrines, have been usually given, disregarding this 
previous and subsequent context. (For example, see my com¬ 
mentary on Gl. 3. 19; 6. 3; and 18. 2). Considering the matter 
from this point of view, it may well be said that this translation 
of the Gits and the Gita-Rahasya are mutually complementary. 
And he who wishes to fully understand what I want to say, 
must read both these parts. As it is usual to learn by heart 
the w'hole of the Gita, one does not come across important 
variant readings in it. Nevertheless, I must state here that 
I have accepted as genuine the text of the Gitft as given in the 
Samkarabh^ya, which is the most ancient of Bh&syas on the 
Gita now available. 





Detailed contents showing the subjects mentioned 
in the various chapters of the GUa, according 
to the stanzas. 

Note :—The divisions of the various subjects in the different 
•chapters of the Gita, which have been made in these contents 
according to the stanzas, have been shown in the original 
stanzas printed further on by the sign §§ printed at the begin¬ 
ning of the stanza; and, in the translation, a separate paragraph 
has been started from that stanza. 

CHAPTER I'-ARJUNA-VISADA YOGA. 

(The Yoga of the Dejection of Arjuna). 

1. The question of Dhrtarastra to Safijaya. 2-11. The 
description given by Duryodhana to DronScarya of the armies 
on either side. 12 —19. The blowing of conches by way of 
greetings to each other in the beginning of the war. 20--27. 
Tlie survey of the army after the chariot of Arjuna has been 
brought forward. 28-37. The dejection of Arjuna at seeing his 
own relatives in both the armies, and realising that the 
generation will become extinct by their being killed. 38-44. 
The results of sins like extinction of the kala (family). 45-47. 
The decision of Arjuna not to fight, and his throwing away his 
bow and arrows. 

CHAPTER II--SAMKHYA YOGA. 

(The Yoga according to the Samkhya system). 

1-3. The encouragement given by Sri Krsna. 4-10. The 
reply of Arjuna, his doubt as to his own duty, and his surrender¬ 
ing himself to Sri Krsna for an elucidation of what his dhanna 
(duty) was. 11-13. The non-lamentability of the Atman. 14-15. 
The inconstancy of the Body ; and, of pain and happiness. 16-25. 
The discernment between the Real (ml) and the Unreal (asat), and 
the justification of the non-lainentability of the Atman by the 
description of the immortality, and other features, of the Atman. 
20, 27. The reply, on the basis of the immortality of the 
Atman. 28. Tl\e inconstancy and non-lamentability of the 
perceptible creation according to the B&mkhya system. 29, 30. 
It is true that th^^ Atnum is difficult to Realise, but you should 
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ac(Suire true Knowledge, and give up lamentation. 31-38., 
The necessity of warfare according to the religion of the 
Ksatriyas. 39. The conclusion of the argument on the basis 
of the Sarhkhya system, and the beginning of the argument 
on the basis of Karma-Yoga. 40. Even a little observance 
of Karma-Yoga is beneficial. 41. The steadying of the 
Discerning {vuaiasnTjmmka) Reason. 42-44. A description 
of the unsteadiness of Mind of the followers of the Mimdms^ 
school, who are engrossed in the Karma-kanda (ritual). 45, 46, 
The advice to perform Action with a steady and concentrated 
(yoga^tha) Reason. 47. The four canons { catuh-sTUn) of the 
Karma-Yoga. 48-50. The nature of Karma-Yoga, and the 
superiority of the Reason of the Doer ( karta ) over the Action 
( Icarrm). 51-53. Release, by following the Karma-Yoga. 54-70 
A description of the qualities of the Sthitaprajfia in reply to 
the question of Arjuna, including, as occasion arises, a des¬ 
cription of the growth of Desire ( kania ), Anger ( krod/ia ), and 
other emotjons, as a result of Attachment ( Usakti ) to the objects 
of pleasure. 71, 72. The Brahmi state. 


CHAPTER HI—KARMA-YOGA 
(The Yoga of Right Action ). 


1, 2. Should Action (ritual) bo abandoned or performed: 
what is the truth?**, being the question asked by Arjuna. 3-8. The 
definite advice to Arjuna that, although there are the two paths 
(nistha ), (i) Samkhya ( kanna-mmnyasa or Abandonment of 
Action) and (ii) Karma-Yoga, yet, as nobody can escape Karma 
( Action ), Karma-Yoga is superior, and the path to be followed. 
9-16. The advice to perform even the sacrificial ritual of the 
MimSihsa school after abandoning Attachment; the antiquity of 
the 'iajna-cakra (cycle of sacrificial ritual), and the necessity of 
it, for the continuance and mointenance of the world. 17-19. In 
as much as the Jfianiii (one who has acquired Knowledge) has 
no more any self-interest left, he mu.st perform all Action, 
which befalls him, with a disintere.sted, that Is, desireJess frame 
of mind; because, no one can escape Karma (action or ritual). 
20-24. The illustration of Janaka and others; the iraportunco 
of universal welfare (lokas>inigraha)y and the illustration of the 
Blessed Lord Himself. 25-29. The difference between the 
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Actions of the Jnanin and the Ajnanin (one who is ignorant); and, 
the necessity for one, who has acquired Knowledge, to give an 
illustration of righteous action, to the one who has not acquired 
Knowledge, by his own conduct in performing Action desire- 
lessly. 30, The advice to Arjuna to perform warfare like a 
Jnanin, that is, with the intention of dedicating it to the 
Paramesvara. 31, 32. The result of performing Action, by Faith, 
according to this advice of the Blessed Lord, and of not 
doing so. 33, 34. The overpowering influence of Prakrti, and 
the control of the organs. 35. The Desireless Action to be 
performed, should be according to the duty prescribed for the 
doer, even if one meets his death in the performance of such 
Action. 36-41. Desire (kdma) compels a man to commit sin 
in spite of his Will; and, the destruction of that Desire by the 
control of the organs. 42, 43. The order of superiority among 
the organs; and, the control of the organs by means of the 
Knowledge of the Atman. 

CHAPTER rV—JJTAHA-KARMA-SAMNY aSA YOGA. 

( The Yoga of Jhana, and Abandonment of Action). 

1-3. The doctrinal tradition of Karma-Yoga. 4-8, An 
explanation of why, when, and how the Paramesvara, Who is 
free from birth, takes transcendental births or incarnations by 
Maya. 9,10. Reincarnation is escaped from, and the Blessed 
Lord is reached, by understanding the principle underlying these 
transcendental births and Karma. 11, 12. If the worship is 
performed in some other way, the Fruit obtained, is relative 

the worship; e. g. worship of deities for obtaining Fruit 
relating to this life. 13-15. The unbinding (nirlepa) Action of 
the Blessed L^ad relating to the four castes; the destruction 
of the bond of Action by understanding the underlying 
principle; and tae advice to perform Action (karma) accordingly. * 
16-23. The difference between ‘ karma ’ (Action), ‘ akarma ’ 
(Non-Action), and " likarma" (Wrong Action); akarma means 
unattached-Action; that, is the correct Karma; and, the bond 
of Karma is destroyed only by such Action. 24-33. Description 
of various kinds of Metaphorical Yajnas (sacrifices); and the 
superiority of the Sacrifice performed with the ‘ brahma-buddhi* \ 
that is, of the Jnana-Yajfla *. 34-37. Advice about-Knowledge 
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from one who has acquired Knowledge; Self-Identification; and, 
the annihilation of sin or merit by Knowledge. 38-40. The 
means of acquiring Knowledge; haddhi (-Yoga) and sraddhd 
(Faith); ruin, in the absence of these. 41, 43. A description of 
the individual uses of (Karma-) Yoga and Jnana (Knowledge), 
^nd the advice to engage in warfare with the help of both. 


CHAPTER V—SAMNYASA-YOGA. 
(The Yoga of Renunciation). 


The direct question of Arjuna whether Samnyasa (Renun- 
<3iation) or Karma-Yoga is superior. The definite answer of the 
BleB.sed Lord, that though both lead to Release, Karma-Yoga is 
superior. 3-6. By giving up Desire, the Karma-Yogin becomes 
a Tiitya^sayyinydsin (a perpetual ascetic); and Sarhnyasa (rennn- 
•ciation) itself is not successful without Karma (Action); 
therefore, both are the same in principle. 7-13. As the mind 
of the Karma-Yogin is always in a state of Renunciation and 
his Actions are only the actions of the organs, he is always 
unattached, peaceful, and Released. 14,15. The real Activity, 
and Enjoyment is of Matter {prakrti), but as a result of 
ignorance, it is supposed to be that of the Atman or of the 
Paramesvara. 16, 17. Release from re-birth as a result of the 
-annihilation of this ignorance. 18-33. A description of the 
Equability of vision, the steadiness of the Reason, and the 
indifference towards pain or happiness, resulting from 
'l^rahrmjfiTina (Knowledge of the Brahman). 24-38. The 
Karma-Y'ogin is always brahma-hhUta (merged in the Brahman), 
samadhiMha (mentally absorbed) and mukta (Released) in this 
wery life, though he may be performing Action for the benefit 
of the entire creation. 29. The result of Realising that the 
Paramesvara is the recipient of all Yajfla (sacrificial ritual) and 
tapa (austerities), (though He does not take on Himself the 
Doership), and that He the friend of the whole creation. 


CHAPTER VI—DHYANA-YOGA 
(The Yoga of Meditation ). 


1, 3. The one who performs Action without entertaining 
any Hope of Fruit {phalasa) is the true Samnyasin or Yogin; 
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‘Saihnyasin’ does not mean one who is niragni (one who does 
not perform Fire-Worship, or other ritualistic Action), and akrlya 
(one who performs no Action at all). 3,4. The mutual interchange 
of of karya (Result), and karam (Cause) cf sama (Abandonment) 
and Icarnia (Action) in the ' siddkauasthd' (perfect state), and 
the sadkandvastha (preparatory stage) of the Karma-Yogin; andt 
the characteristic feature of the Yog^rudha (one who is 
installed in Yoga). 5, 6. The freedom of the Atman to success¬ 
fully acquire Yoga. 7-9. Even among the jitdtman-yogayukta 
(those who have conquered Self and are steeped in Yoga), the 
one who has attained Equability of Reason is the best. 10-17. 
A description of the bodily postures (dsam), and food, and 
recreation, necessary for yoga-sadhana (the successful practice 
of Yoga). 18-23. A description of the Yogin, and of the beatific 
happiness of the yoga-samadhi (mental absorption resulting 
from Yoga). 24-26. How to gradually make the Mind, Absorbed 
{scimddMstha), Peaceful {santa), and Self-devoted {dhnanistJia), 
27, 28. The Yogin alone is ‘Merged in the Brahman’ {brahmtbhuta) 
and intensely happy. 29-32. The Self-Identification of the 
Yogin with the entire creation. 33-36. The control of the restless 
Mind by Practice {abhycisa)^ and by Indifference to worldly affairs 
{t(juragya). 37-45. A description of how the yoga-bhrasta (one 
who has abandoned the practice of Karma-Yoga), or the jijfldsu 
(one who has got the desire to understand what the Karma- 
Yoga is) acquires growing merit, birth after birth, and ultimately 
complete Release, given in reply to the question of Arjuna. 46, 47. 
The Karma-Yogins, and among them those who are Devout, 
are better than the ^apitmdns (those who perform religious 
austerities), the Jnaiiins (the scients), and mere Karmins (those 
who merely perform Action or Ritual); and, the advice to Arjuna 
to become a (Karma-) Yogin. 

CHAPTER VII—JNANA-VIJNANA YOGA. 


(The Yoga of Spiritual and Worldly Knowledge). 

1—3. ITie beginning of the disquisition on Jfiana (Spiritual 
Knowledge) and Vijnana (worldly knowledge), for the attainment 
of Karma-Yoga; the rarity of persons who make an effort to 
attain Karma-Yoga. 4-7. Consideration of the k»ira 
(perishable) and the ak^ira (imperishable); the eight-fold 
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apara-prakrti {infeiioT material manifestation), and the {parG- 
prakrti (superior material manifestation), in the shape of Jiva. of 
the Blessed Lord; and the further development of everything 
out of it. 8-12. A brief survey of the form of the Paramesvara, 
which pervades the sattvika (equable) and other divisions of that 
development 13-15. This is the qualityful {guvanmyi) and 
insuperable (duslara) Maya (Illusion) of the Paramesvara; and 
the overcoming of that Maya by surrendering oneself to the 
Paramesvara. 16-19. Devotees are of four kinds; and the 
Jnanin is the most superior among them. The completion of 
Jnana (Knowledge) after innumerable births, and the permanent 

assimilation with the Blessed Lord. 
20-23. The worship of deities in the hope of obtaining non¬ 
permanent objects of Desire; but even there, the Blessed Lord 
wields the power to give fruit or benefit according to one’s Faith 
in the Blessed Lord. 24-28. The real form of the Blessed Lord 
IS imperceptible (avyakfa); but that form becomes difficult of 
Realisation on account of ‘Maya’ (Illusion); the mental 
confusion about the couples of opposites (dvamdva); and the 
Realisation of the true form of the Paramesvara by the 
destruction of the confusion created by Maya. 29, 30. Ultimate 
Acquisition of Knowledge by Realising that the Brahman, the 
adhySima (Absolute Self), kanm (Action), the adhi-bka*'^ 
(absolute Matter), adhi-daiva (the highest Deity), and adhi-yajm. 
(the highest sacrifice) are all Paramesvara. 

CHAPTER VIII—AKSARA-BRAHMA YOGA. 

(The Yoga of the Imperishable Brahman) 

. definitions of the terms 'brahma', 'adhyOtma', 

adhi-bhiUa', 'adhi-daiva', 'adhi-yajila', and 'adhi-deha', in reply to the 
question of Arjuna; all of these contain the same Tsvara. 5-8 
Release by thinking of the Blessed Lord at the moment of 
death; but, that which is always in the mind, is also in the mind 
at the moment of death; therefore, the advice to alwavs think 
of the Blessed Lord; and, to fight. 9-13. The concentrated 
meditation on the Om-kira, that is, on the Paramesvara at the 
moment of death; and the result of it. 14-16. The annihilation 
of re-birth as a result of constant thinking of the Blessed Lord, 
the states of Brahma-loka etc,, are not permanent. 17-19 Th»» 

29—30 
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day and night of Brahmadeva, the creation of the Cosmos from 
the Imperceptible in the beginning of his day, and the merging 
of it, in that same Imperceptible, in the beginning of his night. 
20-22. The Imperceptible (aiyalda) and Imperishable (aAsara) 
Spirit ( purusa ) is even beyond that Imperceptible; the possibility 
of attaining the Ultimate Imperceptible, by means of Devotion; 
and, the end of re-birth as a result of such attainment. 23-26. 
The paths of DevaySna and Pitryana; the first puts an end to 
re-birth, the second is just the opposite. 27-28. The result which 
is obtained by the Yogin who understands the principle 
underlying these two paths is the highest, and therefore, the 
advice to act accordingly. 

CHAPTER IX— RaJAVIDYA-RAJAGUHYA YOGA 

(The Yoga of the ‘King of Cults’ and the ‘King of Mysticisms’), 

1-3. The Path of Devotion, which includes Spiritual 
Knowledge {jmna) and Worldly Knowledge {vijMna), is 
productive of Release and is nevertheless easy and realisable; 
therefore, it is the King . of Paths ( rS,ja-mS.rga ). 4-6. The 
unintelligible Yogic activity of the Paramesvara; being in the 
entire creation, He is nevertheless, not in it ; and the entire 
creation being in Him, is yet not in Him. 7-10. He makes use 
of the illusory Prakrti for the construction and destruction of 
the Cosmos, and the creation and destruction of created beings 
(bhiUa); and in spite of all this. He is untouched by Desire, that 
is to say. Unattached (alipta). 11, 12. Those who do not realise 
this, and defy the Paramesvara, Who has taken a human form, 
are fools, and Ssuri (ungodly). 13-15. On the other hand, those 
who go in for various other devotional practices by means of 
the Jnana-yajfia are dnivi (godly). 16-19. The Isvara is All- 
pervading, and He is the parent, the owner, and the maintainer 
of the universe, and the doer of whatever is good or bad. 20-22. 
Although the paraphernalia of Yajfias and Yagas according to 
the Srutis may be productive of heaven, yet, that fruit is 
non-permanent; if it is said that the same is necessary for 
‘yoga-k^ma' (maintenance and protection), then, that pan be 
obtained even by Devotion. 23-25. Devotion to other 
deities is indirectly Devotion to the Paramesvara] but the 
fruit is consistent with the deity and the mfental' belief. 26. If 
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there is Devotion, the Paramesvara is satisfied even by the 
offering of a petal of a flower. 27, 28. The advice to dedicate all 
acts to the Isvara; escape from the bonds of Karma, and Heleaee 
by doing so. 29~33. The Paramesvara is equal to all; whether 
one is a sinner, or born in a low caste, or a woman, a Vaisya, 
or a Sudra, all attain the same end, if they become unlimited 
Devotees. 34. The advice to Arjuna to adopt this path. 

CHAPTER X. VIBHUTI-YOGA. 

(The Yoga of Manifestations) 

1-3. The destruction of sin by realising that the unborn 
Paramesvara is prior to the gods and the Rsis. 4-6. Manifesta¬ 
tions of the isvara, and Yoga; the origin of Reason 
and other qualities {hhcim), the origin of the seven Rsis and of 
Manu, and of everything in order of succession from the Isvara. 
7-11. The Acquisition of Knowledge by the Devotees of the 
Blessed Lord, who have Realised this; but to these too, ‘buddhi- 
siddhi’ (the success of buddhi) is given by the Blessed Lord. 
12-18. The request of Arjuna to the Blessed Lord to describe to 
him. His manifestations and Yoga. 19-40. A description of the 
most important out of the innumerable manifestations of the 
Blessed Lord. 41, 42. All that which is ‘riMS/mwP (manifested), 

■ sri-maU (illustrious) and ‘ urjtfa ’ (elevated) is the effulgence of 
the Paramesvara, but only in part. 

CHAPTER XI—VISVA-RUPA-DARSANA YOGA 
(The Yoga of the Showing of the Cosmic Form) 

1-4. The request of Arjuna to the Blessed Lord to show to 
him His Isvaric form, as described in the previous chapter. 5-3. 
The giving to Arjuna of transcendental vision to enable him to 
see this wonderful and transcendental form. 9-14. The 
description of the Cosmic Form {vism-rupa) by Safijaya. 15-31. 
The praise of the Cosmic Form by Arjuna, who had become 
humble as a result of surprise and terror; and, his request to the 
•Cosmic Form-ed Lord to become propitious and explain who He 
was. 32-34. The reply that: “I am‘Time’or ‘Death’ (A-o/n)”; 
and the encouraging advice to Arjuna to become the instrument 
for killing those warriors, who had already becoiue engulfed in 
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that ‘Time’ or ‘Death’. The praise, the beseeching for for¬ 
giveness, and the request to resume the former form made by 
Arjuna to the Cosmic Form-ed Lord. 47-51. Impossibility of 
visualising the Cosmic Form otherwise than by exclusive 
worship: resuming by the Blessed Lord of His former form. 
52—54. A vision of the Cosmic Form impossible even to gods in 
the absence of Devotion. 55. Therefore, the final advice, in the 
form of a general summary, to Arjuna to perform Action after 
becoming ‘ nihsahga ’ (unattached) and * mrvaira ’ (non-inimical), 
with the intention of dedicating everything to the Paramesvara. 

CHAPTER XII—BHAKTI-YOGA. 

(The Yoga of Devotion) 


1. The question of Arjuna, with reference to the summari¬ 
sing advice given at the end of the last chapter, as to w^hether 
the ‘worship of the Perceptible’ {vijaktopasana), or, the ‘worship 
of the Imperceptible* (ainjaktopdsana) was superior. 2-8. The 
end of both is the same; but, the worship of the Imperceptible is 
arduous, whereas, the worship of the Perceptible is easy and 
speedily successful; the advice, therefore, to worship the 
Perceptible with a desireless frame of mind. 9-12. The various 
devices, such as, Practice {abhydsa). Knowledge {jnana)y 
Meditation {dhjdva) etc., for concentrating one’s attention 
on the Blessed Lord; and the best path, in any case, is the 
‘Abandonment of the Fruit of Action’ {karnia-phala-iijdga). 
13-19. A description of the mental condition of the Devotee 
and the love of the Blessed Lord for him. 20. Those believing 
Devotees, who live according to this religion, are most beloved 
of the Blessed Lord. 

CHAPTER XIII—K§ETRA-KSETRAJtJA-VIBHAGA YOGA. 

(The Yoga of the Division of the Cosmos into the 
Body and the Atman) 


1,2. Definitions of the terms ‘k^etm' and 'k^trajna’; 
acquaintance with them, means acquaintance with the 
Paramesvara. 3, 4. The consideration of the Body ( k§etra ) and 
the Atman (k^trajila) according to the Upanisads, and according 
to the Brahma-iSutras. 5, 6. The nature of the form of the Body. 
7-11. The nature of the form of Knowledge {jnfina)\ the 
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opposite of it, that is, Ignorance (ajiiam). 12-17. The nature 
of the form of the Knowable (jneya), 18. The result of Bealising 
all this. 19-21 The consideration of Matter (prakrti) and 
Spirit (parim). Prakrti is the active agent, and Purusa is 

derives the benefit, sees, etc. 
XU ’ P'^rusa is the Paramatman within the Body; 

the ^d of re-birth as a result of the Realisation of 
thisPfakrti and Purusa. 24, 25. The ways of acquiring the 
Knowledge of the Atman, namely, meditation (dhya 7 Ui), the 
bamkhya-Yoga, the Karma-Yoga, and Devotion by hearing 
sermons with a believing frame of mind. 26-28. The birth of 
the moveable and mimoveable creation from the union between 
tlM Body and the Atman; that which is imperishable in it, is 
the Paramesvara; reaching the Paramesvara by one's own 
efforts. 29, 30. Prakrti is the active agent, the Atman is 
inactive; all created things are contained in One, and they all 
spring from One; attainment of the Brahman by Realising this. 
31-33. The Atman is eternal and qualityless, that is to say, 
though it enlightens the Body, it is unattached {nirlepa}. 34. 
The highest Perfection as a result of Realising this difference 
between the Body and the Atman. 


CHAPTER XIV—GUNATRAYA-VIBHAGA YOGA. 

(The Yoga of the division of Matter into three constituents.) 

1, 2. A consideration of the diversity of created beings 
included in Spiritual Knowledge and Worldly Knowledge, 
having regard to the different constituents; this too is productive 
of Release. 3, 4. The Paramesvara is the father of all created 
beings; and, Prakrti, which is dependent on the Paramesvara, 
is their mother. 5—9. The influence of the ikittw,, rcijas, and 
taims constituents on the created universe. 10-13. Impossibility 
of there being only one constituent; the growth of the third 
constituent by the defeat of the other two; .and, the nature of 
the growth of each. 14-18. The result of Action, according to 
the predominance of any particular constituent, and the state 
which is obtained after death. 19-20. The attainment of 
Release by going beyond the three constituents. 21-25. A 
description of the nature and the mode of living of the 
TriguuS.tita (one who has gone beyond the three constituents) 
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givBii in answer to the question of Arjuna. 26, 27. The acquiring 
of the Trigunafclta state by solitudinal {ekantUca) Devotion, and 

the attainment thereafter of the Parainesvara, Who is the 
ultimate resolution of all Release, all religion, and all 
happiness. 


CHAPTER XV—PURUSOTTAMA~YOGA. 
(The Yoga of the most Excellent Spirit). 


1, 2. The similarity between the Vedic and the Saihkhya 
descriptions of the Cosmic Tree ( hrahma-vrksa ) in the form of 
the ‘ aivattlia ’ (pippala) tree. The'cutting of that tree by 

‘ asanga * (unattachment) is the only way for the attainment of 
the Immutable State (avyaya-pada), which is beyond it; a 
description of this Immutable State. 7-11. The forms of the 
‘Jtm* and the ' linga4arira' (Subtle Body), and their mutual 
relationship, which can be realised by scients. 12-15. The 
all-pervasiveness of the Paramesvara. 16-18. The nature of the 
k^ra (perishable) and the ak^ara (imperishable); the Purusottama 
is beyond both. 19, 20. By the Relisation of this mystic 
Purusottama, one acquires All-Knowledge {sarmjnatd) and 
Accomplishment (krtakTtyaJtd), 

CHAPTER XVI—DAIVASURA-SAMPAT-VIBHAGA YOGA. 
(The Yoga of the division into godly and ungodly endowment). 

1-3. The 26 qualities of godly {daivi) endowment. 4. The 
nature of ungodly {dsurt) endowment. 5. Godly endowment is 
productive of Elolease, and ungodly endowment is productive of 
bondage. 6-20. A detailed description of the ungodly; they 
are destined to perdition, birth after birth. 21, 22. The three- 
folded door of Hell—Desire (kama). Anger (Icrodfia), and Avarice 
(to6/«a)—bliss, as a result of giving these up. 23, 24. The advice 
to Arjuna to decide about the Doable and the Not-Doable 
consistently with the Sastras, and to act accordingly. 

CHAPTER XVII—SRADDHA-TRAYA-VIBHAGA YOGA. 

(The Yoga of the Division into three kinds of Faith) 

1-4. A description of three kinds of Faith, such as, the 
snttvika etc., according to the inherent nature of Prakrti, in 
reply to the question of Arjuna; as the Faith, so the man. 5, 6 
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The asura is different from this. 7-10. The sMvika, rUjasa, and 
ianiasa kinds of food. 11-13. The throe kinds of Yajna. 14-16. 
The three divisions of Austerity {tapa) namely, iarlra (bodily), 
mdka (vocal) and manasa (mental). 17-19. Each of these is 
again of three kinds, by a division according as it is sattmka 
etc. 20-22. The three kinds of gifts, namely, sattvilca etc. 23- 
The ‘ ’ (symbol of the Brahman) ‘OM-TAT-SAT’ 

24-27. Out of these, the word OM is indicative of the beginning 
of Action, the word TAT refers to Desireless Action, and the 
word SAT refers to Proper Action. 28. That which remains, 
namely, the Unreal (asa/), is fruitless, whether in this life or in 
the next. 


CHAPTER XVIII—MOKSA-SAMNYASA YOGA. 

(The Yoga of Release by Renunciation ). 

1, 2. The definitions of SamnySsa (Renunciation) and 

Tyaga (Abandonment) according to the doctrine of Karma-Yoga 
in reply to the question of Arjuna. 3-6. The explanation about 
the eligibility and non-eligibility of Action; even actions 
(or ritual) like Yajnas and Yagas must be performed, with a 
Desireless frame of mind, just like other Actions. 7-9. 

The sMvika, rajasa, and taiiiasa varieties of Abandonment 
of Action; out of these, performing one’s duty, abandoning 
the Hope of Fruit (phalaia) is the only sWvika^yaga 

(equable Abandomnent). 10, 11. The one who abandona 

the Fruit of Action is the ‘ sdUtvika^tyagin' ; because, no 
pne escapes more Action. 12. The three-fold Fruit of Action 
does not become a source of bondage to the *sattvika fydgin\ 
13-15. There are five reasons for any Action taking place; 
man is not the only reason. 16, 17. Therefore, when a man 
has got rid of the egotistical feeling (ahaf/ikara-buddfu) that 1 
am the doer’, he remains unattached, though he performs 
Action. 18-19. The three-fold nature of, and the Saihkhya form 
of ^karirui-codand' (the inspiration to perform Action), and 
^ karma-safngi'dha" (the performance of Action). 20-22. The 
three kinds of Jnana according to the tlu*eo qualities sattvika 
etc.; the Realisation that Qvibhaktani * Is sdftvika^ 

23-25. The three kinds of Karma (Action); of these, that in 
which the Hope for Fruit is absent is aaikika. 26-28. The three 
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^tlds 01 Doers (karta); the Unattached fnihsafiga) Doer is 
mttvika. 29-32. The three kinds of Reason (buddhi). 33-35. 
The three kinds of Perseverance (dhrti). 36-39. The three kinds 
ol Happiness; that which arises out of Self-Identification is 
fiattvika. 40. fhe three divisions of the entire universe according 
to different constituents. 41-44. The justification of the four 
castes on the basis of the three different constituents; the 
inherent Actions of Ksatriyas, Vaisyas, and Sudras. 45,46- 
Ultimate Perfection by doing one’s own duties, as prescribed for 
the four castes 47-49. Living according to another’s religion 
IS fraught with danger; Action according to one’s own religion, 

though laulty, ought not to be abandoned; and when all Actions 
are done according to one’s own religion {dimrma), with a 
frame of mind, one attains the ‘naiskanmja-siddhi' 
Tr Desireless Action). 50-56. An explanation 

of how this Perfection ( siddhi ) is obtained, even after performing 
all Actions. 57, 58.^ The advice to Arjuna to follow this Path. 
o9-fi3. Individuation ( ahamkUra) is helpless before the inherent 
nature of Prakfti; one must surrender oneself to the Tsvara • the 
advice to Arjuna that he should realise this mystic secret, ’and 
then do whatever he wants. 64-66. The final promise of the 
Blessed Lord that if Arjuna surrendered himself to Him, giving 
up all other Paths of Religion, He would redeem him from all 
sins. 67-69. The benefit to be derived by maintaining the 
tradition of the Path of Karma-Yoga. 70, 71. A description of 
the results thereof. 72, 73. Arjuna becomes ready to fight 
after the clearing of his doubts as to what he ought to do. 74-78! 

'nbe summing up by Sanjaya after he had told this story to 
Dlirtara^tra. ^ 
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[ In the present Mahabharata, the tradition as to how the 
Gita preached to Ai'juna by Sri Krsna in the beginning of 
the Bharatl war, was subsequently promulgated, has been 
described as follows: In the beginning of the war, VySsa 
went to Dhrtarastra and said to him, “If you desire to see 
the war, I will give you your eye-sight * But, Dhrtarastra 
said that he did not wish to see the destruction of his own 
clan (kida). Thereupon, Vyasa gave to a bard (svfa) named 
Safijaya such spiritual eye-sight as would enable him to 
actually see everything that was taking place on the 
battle-field, while sitting where he as, and made arrange¬ 
ments that he should relate to Dhrtarastra what was 
happening in the war, and then went away. (Ma. Bha. 
Bhisma. 2). When, according to this arrangement, Safijaya 
first went to give to Dhrtarastra the news of the fall of 
Bhisma in the war, Dhrtarastra lamented the death of 
Bhisma and commanded Saiijaya to relate to him the entire 
history of the war. Saiijaya has first described the armies 
on both sides, and then started to recite the Gita in answer 
to the question of Dhrtarastra. The same history w'as later 
on related by VySsa to his disciples, and thereafter, by 
VaisampAyana, one of those disciples, to Janamejaya, and 
finally by Sauti toSaunaka; and the Qlta is comprised in 
all the i>rinted editions of the Mahabharata. from the 25th 
to the 42nd chapters of the Bhismaparva, According to 
this tradition—] 

DhrtarSfcjtra said : (1) O Sanjavai what did my sons 

♦Dhyfcarastra was totally blin^^ having b':'lh his eyes-—Tranai 
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and the sons of PSndu, desirous of war, do, when tliey 
assembled together, on the sacred field, the Kuruksetra ? 

[The Kuruksetra is an open space of ground surrounding 
the city of Hastinapura. The present city of Delhi stands on 
this field. Kuru, the common ancestor of the Kauravas and 
the Papdavas, was ploughing this field laboriously by his 
own hands. That is why it is called ‘ ksetra' (or, field). It 
is said in the Strata, that, when Indra thereafter gave 
to Kuru the blessing that all those who would die on that 
field in war or while performing religious austerities, 
would obtain Heaven, Kuru stopped ploughing the field. 
(Ma. Bha. Salya. 53), As a result of this blessing, this field 
came to be called ^ dharniakselra' or ‘sacred ground’. There 
is also a story that Parasurama killed all the Ksatriyas on 
twenty-one successive occasions on this field, and in that 
way offered a pious oblation to the manes of his deceased 
ancestors (made a pUr-tarpaija ); and there have been big 
wars, even in modern times, on this field. ] 

Sanjaya said : *(2) Thereupon, seeing that the army of 

the PSndavas w'as (standing) drawn up in battle-array, the 
prince Duryodhana w’ent to the Preceptor (Drona), and said— 

(It is stated in the chapters of the Mahabharata before 
the Gita that when Bhisma had first arranged the 
array of the Kaurava army, the P&ndavas, in accordance 
with the rules of war, arranged their army in an array 
(vu^ha ) called the ‘ Vajra’. (Ma. Bha. Bhi. 19. 4-7 ; Manu. 

7.191). During the course of the war, these military arrays 
used to be changed every day. ] 

(3) O Ac^rya 1 behold this mighty host of the sons of 
PSndu, of which the array has been arranged by your 

* The word* ‘ Uhjrtariatrft said « Safijaya »aid ' etc. have been 
yaderhned by me, for disUnction, though in the author’s text they 
not boon bo nnderlined—Trans. 
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talented pupil, the son of Drupada (Dhrstad 3 ^umna), (4) la 
it there are heroes, mighty bowmen, the equals of Bhima 
and Arjuna in battle, (namely) Yuyudhana (Satyaki) 
Virata, and the maharathl Drupada, (5) and Dhrstaketu,. 
Cekitana, and the valiant king of Kasi, Purujit Kuntibhoja,. 
and that eminent man named Saibjm, (6) as also the 
heroic Yudhamanyu, and the valiant Uttamauja, and the 
son of Subhadra (Abhimanyu), and the (five) sons of 
Draupadi all of whom are holders of great chariots. 

[That warrior who could fight single-handed with ten 
thousand archers was known as ^ mah&ra1hi\ that is, 

‘ holder of a great chariot A description has bee* 
given in the 8 chapters (164th to 171st) of the Udyoga- 
parva, stating which warrior in both the armies was 
a ‘ rathi or a ‘ malmrathl or an ‘ atirathi There it is stated 
that Dhrstaketu was the son of Sisupala; similarly, Purujit 
Kuntibhoja are not the names of two persons. It is 
stated there that Purujit was the legitimate son of the 
king Kuntibhoja, to whom Kunti had been given in 
adoption; that, Kuntibhoja was his family-name; and that, 
he was the maternal uncle of Dhanna, Bhima, and Arjuna 

(Ma. Bha. U. 171. 2 ). Yudhamanyu and Uttamauja were 
both from the Pancala country, and Cekitana was a 
Yadava. Yudhamanyu and Uttamauja were the ■ protectors 
of the wheels of Arjuna’s chariot. Saibya was the king of 
the Sibi country. ] 

(7) O best oi the twice-born I I shall now mention to 
you the names of the most distinguished on our side, 












GIT A-R AH ASYA. OR KARMA-YOGA 
|;q^ I 

3r“^r«inTr ^ n ^ « 



3n?^ ^ '5^'. ??^vi c^^ciiraai*. I 

tgi} gir^^rK^i *«% »> 

artpiTH ?11^Hl4) ^ffr^JTTnTTTI 

^ II ^0 II 


who are the leaders of my army, for your information ; learn, 
who they are. (8) They are yourself and Bhisraa, and Karna, 
and Krpa, the victorious in battle, Asvatthama, and Vikar^a 
(one of the hundred brothers of Duryodhana), as also the 
son of Soraadatta (Bhurisrava); (9) and there are besides 

several other valiant men, who are ready to to sacrifice their 
lives for me, and all of them can fight with various weapons, 
and are proficient in the art of war. (10) This our army, 
which is protected by Bhisraa is aparyapta* (that is, 
unlimited or boundless), whereas that their army, protected 
by Bhima, is paryapta, (that is, parimita, or limited). 


[There is a difference of opinion as to how the words 
'paryUpta and 'aparyapta' are to be understood. 'paryQpta' 
ordinarily means ‘ sufficient Therefore, some interpret 
this stanza as meaning, “ the army of the Pandavas is 
sufficient, and our army is insufficient (aparyapta) But, 
this interpretation is not correct. In the foregoing chapters 
of the Udyogaparva, Duryodhana, while describing their 
army to DhrtarAstra has given the names of the above- 
mentioned commanders of his army, and has said : “As my 
army is very large and well-trained, I am bound to win the 
war (U. 54. 60-70); similarly, when Duryodhana again 
describes his army to Dronacarya, further on in the 
Bhisraaparva, he has uttered the words of the above stanzas 

^ Dr, Annie Beaant tranel&tea ^apur^pta* as TnsufiBcient^ (See 
The Bhagacadgm translated by Annie Besant and Bbagvandas. 
Theo. Pub. House, 1926 p. 5 ). But. Telang translates it as 
‘onlimited’ (See. S. B, E. Series Vol. VIII p. 38)_Trans. 
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of the Gita (Bhisma. 51. 4-6); and as this description has 
been given in a joyful frame of mind, in order to encourage 
the whole army, the word 'aparyapta\ cannot possibly be 
interpreted otherwise than as meaning ‘unlimited’, ‘bound¬ 
less*, or innumerable The root meaning of the word 
paryRpta is that which is capable of being surrounded, 
(apa^to occupy), on all sides {pari)\ But, when the word 
'paryapta\ is used after some word in the fourth (dative) 
case, as in ‘for a particular purpose, paryapta\ or ‘to some 
person (or thing), paryapta\ then the word "paryapta\ means 
‘that which is sufficient for, or capable of performing that 
particular purpose’; and if there is no word before the word 
^paryapta\ it, by itself, means ‘sufficient’, ‘limited’, or 
‘countable’. For instance, take the words ^gras^n mkaijiya 
sdrakhe7h* (that which is capable of over-whelming) in the 
Marathi language, which are synonymous with the Sanskrit 
word ‘paryapta\ When you say "aiiiakydld gramn takanya 
^Takhe7)i\ (that which is capable of overwhelming some 
thing or some one), it means that it is ‘sufficient for him or 
it’, and remains over; but, if you simply say 'grasun 
takanya sdrakheih\ it means that ‘some one else can over¬ 
whelm it’. In the present stanza, as there is no word 
before the word 'parydpta\ this latter meaning is the 
correct meaning; and the Brahmanandagiri commentary 
gives illustrations of the word being used in that sense in 
books other than the Bharata. The explanation given by 
some, that Duryodhana, getting frightened, says that his 
army is ’‘aparydpta\ that is, ‘insufficient’, is not correct; 
because, there is no description anywhere of Duryodhana 
having got frightened; on the other hand, it is stated that 
the Pandavas arranged their anny in the military array 
known as Vajravyuha, because the army ;.f Duryodhana 
was large ; and that, Yudhisthira was dejected at seeing the 
huge army of the Kauravas (Ma. Bha. Bhisma. 19. 5 and 
21). The reason for saying that the Pandava army was 
‘protected by Bhima’, although Dhrstadyumna was the 
generalissimo, is that Bhima had l>een posted in the front of 
of the Vajravyuha, in which the Pandavas had arranged 
their army on the first day of the war, for protecting it; 
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and because be was the only person whom Duryodhana 
could see in the forefront as the protector of the army. 
(Ma. Bha. Bhisma. 19. 4-11, 33 and 34); and that is why 
these two armies have been respectively described as 
'bhimanetra (of which, Bhima is the eye) and ^hhismanetra' 

( of which, Bhisma is the eye ) in the chapters of the 
Mahabharata prior to the Gita (Ma. Bha. Bhisma. 20.1).] 

(11) (And therefore) Do you all respectively stand in all 
the various ^ayanas\ (that is, 'openings in the army*), as you 
have been directed to do, and do you all protect Bhisma 
on all sides, 

[ Duryodhana has elsewhere (Ma. Bha. Bhi. 15.1-20; 99. 
40, 41) given his reasons for directing that Bhisma, who was 
himself a powerful warrior, and who could not be defeated 
by anybody, should be protected on all sides, by saying 
that it was necessary for all to be careful, because Bhisma 
had resolved not to fight with Sikhandi, and was liable to 
be killed by him. 

arak!<ijamaxucim hi vrko hanyUt simham mahabalam I 
via siinham jurnbiikeneva ghatayethah sikhatufina \\ 

that is, If the extremely powerful Lion is not protected, 
even a wolf will kill him; therefore, do not allow the Lion 
to be destroyed by a fox like Sikhandi”. Bhisma was 
capable of dealing single-handed with any person whosoever 
except Sikhandi; and, lie did not look for help from anybody 
else. ] 

(12) (At this moment), The oldest of the Kauravas, the 
(powerful) grand-sire (the gene^alissmo Bhisma) roared 
uloud like a lion in order to engladden him (Duryodhana), 
and blew his conch (as a sign of readiness for battle). 
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(13) Thereupon, conches, kettle-drums, tabors, drums 
cowhorns, these ( martial musical instruments ) suddenly 
blared forth; and that sound was tumultuous, (that is to 
say, saturating all the four sides). ^4) Thereupon, 
MSdhava ( Sri Krsna ), and the son of Pan^u (Arjuna), who 
were seated in a large chariot, to which pure white horses 
were yoked, also blew their divine conches (in order to 
say by way of reply that their side was also ready). 
(IJ) Hrslkesa, (that is, Sri Krsna), (blew) the (conch called) 
PSncajanya; Arjuna (blew) the Devadatta; Vfkodara, the 
doer of terrible deeds (that is, Bhimasena) blew the mighty 
conch named Paundra ; (16) king Yudhisthira, the son of 

Kunti, blew the Anantavijaya ; and Nakula and Sahadeva blew 
the Sughosa and the Maijipuspaka. (17) Similarly, KSihraja, 
holder of an excellent bow, Sikhandi, the mighty car-warrior! 
and Dhrstadyumna, A irata, and SStyaki, the uncouquered, 
(18) Drupada, and the (five) sons of Draupadl, and the mighty- 
armed Saubhudra (Abhimanyu), ap these, O King (Dhfta- 
rSstra ) ! blew severally their respective conches on all sides. 
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(19) That tumultuous din, which shook the earth and the 
firmament, rent the hearts of Kauravas. 

(20) Then, seeing that the Kauravas were properly 
arrayed, and when the attack by weapons was about to 
start, the PSijdava, on whose standard is depicted MSruti 
(that is to say, Arjuna), took up his bow, and spoke thus* 

(21) O king Dhrtarastra, to Sri Krsna,—Arjuna said :— 
(Please) station my chariot between the two armies, 

(22) so that I will, in the meantime, observe these people 
who stand here desirous to engage in battle; and I shall 
also see those persons with whom I have to fight in this 
war, and (23) gaze on those fighters who have collected 
here with the intention of helping the cause of the evil- 
minded Duryodhaua. ^anjaya said :—(24-> O Dhrtar5stra ! 
when Gudake^a, (that is, the conquerer of idleness, namely, 
Arjuna), hiid spoken thus to Him, Hrsikesa, (that is, the 
Conqueror of the organs, namely, Sri Krsna), drove and 
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placed the splendid chariot (of Arjuna) between the two 
armies; and— 

[The meanings given by me above to the two words 
'hr^ikesa' and ‘gi,4ukesa' are consistent with the inter¬ 
pretations of the commentators. In the Narada-Paficaratra, 
the etymology of Hrsikesa ’ has been given as : ‘ hr^lka ’ 
means ‘the organsand their 'isa\ that is, ‘the Lord’, 
is the 'hrsikesa'. (Na. Paftca. 5. 8. 17). And it is stated 
in Kshirasvami’s commentary on the Arjtarakosa that 
the word hfsika , that is, the organs ’, is derived from the 
root '/its'— to give pleasure’; and that the organs are 
called 'hrsika', because they give pleasure to the human 
being. Nevertheless, there is a doubt whether the meanings 
of the words ‘ IirsUcesa' and ‘ gudakesa' given above are 
correct; because, the word ‘ ' as meaning ‘ the organs ’ 

and the word ‘ gii^ukR ’, as meaning ‘ idleness ’ or ‘ sleep ’ are 
not in common use; and the words ‘ kr§ikesa' and 'gudakesa' 
can be etymologically derived in another way. Instead of 
breaking up the word ‘ hrsi/cesa' into ' hrsi/ca ' + ‘Isa ’, and 
the word ‘ gu(}ukesa' into ‘ giajiakd' + ‘isa ’, they can 
respectively be broken up as, hr.fi + kesa, and, guda + kcsa; 
and then ‘ hr-fi/cesa' will mean “one whose hair ( kesa) a»e 
standing up ‘as a result of joy’ (/irsl)", and are flowing, that 
is to say, Sri Krsna; and‘pziduA'csa’ will mean, “one whoso hair 
(kesa) are gudn or gudhct, that is, closely growing or matted’’, 
that is to say, Arjuna, Nilakantha, w'ho has written a com¬ 
mentary on the BhSrata, has suggested this alteriiativo 
meaning of the word ‘ gudakesa' in his commentary on Gita 
10. 30; and having regard to the neuue Romaharsana, of the 
father of Siita, this second interpretation of the word 
‘/trsjfcesa ’ can also not be said to be improbable. Nay, in 
the Narayanopakhydna in the Santip .rva of the MahS- 
bharata, in giving the etymological meanings, of the 
principal names of Visnu, ' hrsV has been interpreted as 
meaning ‘joy-giving’ and 'kesa' has been interpreted as 
meaning‘rays’; and the word '/irsikesii' has been interpreted 
as meaning ‘ One who fills the world with joy by nxeans of 

the rays of His incarnations, the Sun and the Moon’’; and 
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it is stated that He is on that account called ' kf^lkesa' 
{San. 345. 47 and 342. 64, 65; Udyo. 69. 9). And it is 
similarly stated in the previous stanzas that the word 
^/cf"sat?a’is derived from */cesa’, i. e., ‘rays’ (San. 341. 47). 
Whichever of these meanings is taken, it is impossible to 
give a fully satisfactory reason as to why Sri Krsna and 
Arjuna got these names. But this is not the fault of the 
etymologists. When it comes to defining proper names 
which have become very common, these kinds of difficulties 
or differences of opinion are quite likely to arise.] 

{25) HE said, in the presence of Bhisma and Drona, and 
all other kings: ''O Arjuna! look at these Kauravas 
assembled (here)”. (26) Then Arjuna noticed that all who 
were assembled there, were (his own) elders, ancestors, 
preceptors, maternal-uncles, brothers, sons, grand-sons, and 
friends, (27) and fathers in-law, and dear ones in both the 
armies; (and, in this way) when he had seen that all who 
had assembled there were his kinsmem, Arjuna, the son of 
Kunti, (28) being filled with intense pity and despair, 
began to say as follows: 

Arjuna said ; O Krsija 1 seeing these my kinsmen, 
assembled (here) desirous of engaging in battle, (29) my 
limbs droop down, my mouth is parched up. my body 
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-shivers, and ray hairs staud on end, (30) the Gandiva (bow) 
slips from my hand, and the whole of my body is hot; 1 
■cannot also stand, and my mind is awhirl; (31) similarly, 
O Kesava 1 all omens appear adverse (to me), and I do not 
perceive (that) any good will come from killing my own 
kinsmen in war. (32) O Krsna ! I have no desire for victory, 
nor for sovereignty, nor for pleasures. O Govinda ! of what 
use is having sovereignty or enjoyment or life itself to us ? 
(33) (Even) those for whose sake we desire kingdom, or 
enjoyments and pleasures, are standing here for battle, 
having given up (the hope of) life or wealth; (34) though 
preceptors, fathers, sons, as well as grand-fathers, maternal- 
uncles, fathers-in-law, grand sons, brothcrs-in-law, as also 
relatives (35) have all uprisen to kill (us), yet, I do not 
wish to kill (them), O Madhusudana, even for obtaining the 
kingdom of tlie three worlds ; tlion, why (talk) of the earth ? 
(36) O JanSrdaiia ! what pleasure may be ours by killing 
these Kauravas ? Although they are felons, yet, by killing 
them, sin will but attach (itself) to us. 
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a IS, e \\tio has-come to burn ones house, he who 
administers poison, he who comes to kill with a weapon in 
his hand, he who robs one of one’s money, or of one’s wife 
or of ones field, these six are‘felons’ (atataifijuih)”. Even 
Manu has said that such felons should be killed without 
. any qualm of conscience, -and that there is no sin in doimr 
so (Manu. 8. 350, 351).] 

(37) Therefore, it is not proper that'w^ ourselves should kill 
the Kauravas, who are our' kinsmen ; for how, O Madhava 1 
can we become happy by killing our own kinsmen ? 

(38) Although these, whose minds have been over¬ 
powered by greed, do not see the guilt resulting from the 
extinction of a family, and the sin of treachery towards a 
friend, (39) yet, O JanSrdaiia ! when we clearly see the guilt 
of the extinction of a family, how can it not enter our minds 
to turn away from this sin ? 




[See my disquisition in the first, and again in the 

fourteenth chapters of the Gita-Rahasya, on the questions: 

(1) what 18 the import of the fact that Arjuna became doubt¬ 
ful regarding his own duty to fight, when he saw in 
advance with his own eyes that the war would entail the 
killing of elders, the death of relatives, and the 
extinction of families^; (ii) what is the relation between 
that fact and the subse(]uent argument in the Gita, and 
(iii) what is the importance of the first chapter of the Gita 
from this point of view, etc. To what extent the argument 
that, those who are wise should follow the doctrine:“na pape 
praiip'jpu}). synt’ (i. e.. Do not commit a sin in retaliation of 
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another’s sin’~Trans.), and should remain inactive, but 
should not become wicked for punishing the evil-minded, 
though the latter might not realise their own wickedness as 
a result of their minds having been over-powered by avarice, 
and the other common arguments mentioned in this place, 
are applicable or should bo made applicable to the present 
circumstances, is a question as important as the ones 
mentioned above ; and I have explained in the Chapter XII 
of the Gita-Rahasya at pages 544 to 554 what, in my 
opinion, is the answer of the Gita to these questions. If 
one bears in mind the fact that the exposition to be found 
in the subsequent chapters of the Gita has been made in 
order to solve the doubt which had arisen in the mind of 
Arjuna as shown in the first chapter, one can no more have 
any doubt about the import of the Gita. These doubts 
arose in the mind of Arjuna, because the Bharati war was a 
civil war, due to a split between persons belonging to the 
same kingdom and the same religion, who had come 
forward to kill each other. Whenever similar circumstances 
have arisen in modern history, similar doubts have also 
arisen. Arjuna now clearly specifies the evils which flow 
from the extinction of a family. ] 

^40) On the extinction of a family, the eternal rites of fjunilies 
arc destroyed ; and when these rites (of the family) have 
perished, lawlessness predominates over the whole family. 
<41) When lawlessness prevails, O Krsna, the women of the 
family become corrupt; and when they have become corrupt, 
then, O Varsneya I (‘descendant of Vrsni’—Trans.), there fol- 
lows caste-confusion. (42) And when there is caste-confusion, 
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it (necessarily) leads the destroyer of the family and the 
(entire) family to hell; and as a result of the cessation of the 
ritual of offering rice-balls and water, their ancestors also fall 
down (to hell — Trans.). (45) By these sins of the destroyers 
of families, which result in caste-confusion, the eternal caste- 
rites and family-rites are abolished ; (44) and O Janardana I 

we have heard that persons whose family rites are abolished, 
must necessarily undergo residence in hell. 

(45) Alas ! we are engaged in committing a heinous sin 
in that we have uprisen to kill our own kinsmen out of 
greed of the pleasures of sovereignty. (46) If, rather 
than this, (these) Kauravas, bearing arms slay me in the 
battle, I having become unarmed and having given up 
retaliation in return, that would be happier for me. 
Saftjaya said : (47) Having spoken thus on the battle-field, 

Arjuna, whose mind was agitated by grief, casting aside the 
bow and arrows (in his hands), sat down (quiet) on his seat 
in the chariot. 

I As it was customary to fight standing in the chariot, the 
words “sat down on his seat in the chariot” more clearly 
bring out the idea that he had no desire to fight, as a result 
of his. dejection. It would appear from the descriptions of 
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chariots given in some places in the Mahabharata that in 
the times of the Mahabharata these chariots were ordinarily 
two-wheeled, and that larger chariots were sometimes drawn 
by four horses, and that both the master of the chariot 
(the ?*a//u) and the charioteer {,saralhl) used to sit in the 
anterior part of the chariot, side by side. In order that it 
should be possible to find out whose the chariot was, they 
used to erect a particular ensign (dhvaja) on the chariot. 
It is a well-known tradition that Maruti himself used to sit 
on the ensign of Arjuna.] 


Thus ends the first chapter entitled The Dejection of 
Arjuna in the dialogue between Sri Krsna and Arjuna on 
the Yoga included in the Science of the Brahman that is^ 
on the Karma-Yoga, in the Upanisad sung, (that is, told) by 
the Blessed Lord. 


[I have interpreted these concluding lines as showing that 
the Glia does not deal only with the Science of the Brahman 
(brahma-vidyd), but contains an exposition of the Karma- 
Yoga consistently with the Science of the Brahman. Sv^u 
Chap. I (page 4), Chapt. Ill (page 82) and Chap. XI (page 
489) of the Gita-Rahasya. Although these concluding lines 
are not to be found in tlie Mahabharata, yet, they must have 
come into existence before the date of the commentaries in. 
support of Renunciation (sawiydsa ); because, no scholar,, 
who is a follower of tho doctrine of Renunciation, will give 
the concluding lines as above. This clearly shows that the 
Gita does not support the doctrine of Renunciation, but 
contaius an exposition of Karma-Yoga, as a science, in the 
form of a conversation. I have shown the difference between 
the Bcientiiic method and the catechismal method in the 
beginning of Chap. XIV of the Gita-Rahasya. ] 
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CHAPTER II. 

Safijaya said : (1) To him, (Arjuna, who was) thus filled 
with pity, and whose eyes were filled with tears and turbid, and 
who was dejected, Madhusudana (Sri Krsna) spoke these words; 
I|he Blessed Lord said ; (2) O Arjuna 1 how has this 

infamous conduct (kasmalam) not practised (at anytime) 
by the Aryas, (that is, by good men), which leads to hell, and 
which brings one into disrepute, entered your mind, in this 
time of peril? (3) O PSrtha ! be not efifeniinate (like this) : 
this is not worthy of you. O, (thou) harasser of foes, casting 
off this base weakness of heart, stand up (to fight). 

[ It^ is true that I have in this place given the literal 
meaning of the word ‘ paruniapa' as ‘harasser of foes’. But 
I do not consider logical, the theory of most of the comment¬ 
ators, that these oft-recurring adjectival epithets, or names of 
Krsna and Arjuna, have been used in the Gita in a hidden 
meaning, or with a particular intention. In my opinion, these 
names have been used as was convenient for prosody, and do 
not convey any intentional meaning; and, therefore, I have 
on many occasions not reproduced in the translation, the 
name used in the stanza, but have generally translated 
tliern as ‘ Arjuna ’ or ‘ Sri Krsna ] 
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Arjunu said : (4) O Madhusudana ! how shall 1 counter¬ 
attack in battle with arrows, Bhisma and Drona, who, O 
Destroyer of enemies, are entitled to (high) reverence ? 

(5) It is meritorious to live in this world even by begging, 
without killing one's reverend elders; for by killing such 
elders, (though they might be) abashed by monetary consi 
derations* I shall have to enjoy in this world blood-tainted 
enjoyments. 

( The plural word ^giirun must be taken here as meaning 
^ elders ’ and not as ‘ preceptors ’; for there was no precep¬ 
tor in the army other than Dronacirya, who taught the 
martial arts. When, before the commencement of the 
war, Yudhisthira took off his shield on the battle-field, 
and went in all humility to such ‘elders’, that is, to 
Bhisma, Di-ona, and Salya in order to place his head on 
their feet, and to beseech their blessings, they gave due 
praise to him, who had followed the course of conduct laid 
down by propriety, and they all explained to him their 
reason for fighting on the side of Duryodhana as follows:— 
arthasya puru^o dUso diisastv artho na kasijacit I 
HI satyam maharaja baddho 'smy arthena kauravaih^W 
that is, “ Man is the slave of wealth, wealth is the slave of 
nobody; this being the true state of things, O Mahfiraja 
Yudhisthira, the Kauravas have tied me by the bonds of 
wealth” (Ma. Bha. Bhi. 43. 35, 50 and 76). The w'ords 
‘abashed by monetary considerations * used abovb signify 
the meaning conveyed in this stanza.] 

(6) Nor do w’e know which of the two is more meritorious 


* Dr. Besant & Bhagvandas tranalate ^ arthakdfnon^ sb ‘ well- 
wieherfl ' ( see footnote on p. 24, Ths Bhagvadg\ta, 1926)—.Trans. 
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for us, whether we should vanquish, or that we should be 
vanquished (by them). To live by killing whom, we have 
no desire, those very Kauravas are standing here in front 
(to fight). 

I piis stanza refers to a test of the respective merits of 
Action or Inaction, which is similar to the theory of ‘ the 
peatest good of the greatest number ’; and its net import 
is that it is impossible to decide by that test whose victory 
IS better (See Git&-Rahasya, p. 115 and 116). 

(7) As, on account of my natural temperament having been 
destroyed by adverse circumstances, my mind is in dcubt as 
to (my) ‘dharma’ (that is, my duty), I am asking You. Tell 
me that which is assuredly meritorious. I am your discipler 
instruct me. who have surrendered myself to You 

(8) For, though I might win a prosperous kingdom on the 

earth iree from foes, or even the sovereignty of the gods 
(of heaven), yet, 1 do not see aught (any means) which will 
remove t ns my grief, which is drying up my organs. 
Saftpya said : (9;) After Gudakesa, the harasser of enemies, 
(tliat is, Arjuna), had spoken thus to Hrslkesa (Sri Krsna), he 
became quiet after saying to Govinda ; " 1 shall not fight ". 

(10) ( I hereafter ) O BhSrata ( Dhrtarasira ) !, Sri Krsna. 
smiling as it were, spoke tlms to Arjuna, who was sitting 
<lejected between the two armies. 
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[The Blessed Lord is now going to give advice on the 
question of one’s duty in this world, to Arjuna, who 
was pulled on one side by the inherent duty of the 
Ksatriyas, and on the other side by the fear of the sin of 
killing one’s elders, and causing the extinction of families; 
and who was engulfed in the doubt whether he should ‘ kill 
or be killed and was prepared to give up the fight and 
live the life of a mendicant. Arjuna’s objection was that 
his Atman would not be benefited by a terrible act like 
war. Therefore, the advice in the Gita starts by showing 
how those great men, who have attained the fullest bliss of 
their Atmans by Realising the Parabrahman, live in this 
world. The Blessed Lord says that if one scrutinises the 
affairs of the world, one sees that from times immemorial 
there are two ways in which persons, who have acquired 
the Knowledge of the Brahman, have been leading 
their lives. (See Git&, 3. 3; and Gita-Rahasya, Chap. XI). 
After acquiring the Knowledge of the Self, men like Suka, 
gave up worldly life and led the lives of mendicants, 
whereas, other men like Janaka, who had also acquired the 
Knowledge of the Self, spent their time in numerous 
worldly activities according to their own dharma, even 
after the Acquisition of Knowledge, for the universal good. 
The first mode of life is known as the ‘ Saihkhya ’, or the 
SS-mkhya-nistha, and the other is known as ‘Karma-Yoga’ 
or ‘ Yoga’ {cf, stanza 39). But the Gita has laid down the 
doctrine that though both these modes of life were in vogue, 
the Karma-Yoga was the superior mode, as will be shown 
later on (Gi. 5. 2). Out of these two Nisthas, the mind of 
Arjuna was inclined towards the Saihnyasa (Renunciation) 
-Nistha. Therefore, the Blessed Lord has first brought home tt> 
him his mistake, on the basis of the philosophy relating ti> 
that path of life; and then, from the 39th stanza onwards. 
He has started the exposition of Karma-Y(»gu. Though the 
followers of the Samkhya path do not take part in Action 
after the Acquisition of Knowledge, yet, there is no 
difference between the Knowledge of the Brahman according 
to the Saihkhya path and according to Karma-Yoga. There¬ 
fore, the Blessed Lord has first explained to A.rjuna in a 
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ridiculing way that if the Atman is indestructible and 
permanent, even according to the Samkhya system, then 

his question. How shall I kill so and so” was mere worth- 
less talk. ] 

I he Blessed Lor d said (11) You are lamenting for 

those, for whom you should not lament, and yet talk about 

Knowledge . Knowers do not lament (whether) the dead or 
the iiot-dead. 


[ In this stanza it is stated that one should not lament 
whether life continues or has become extinct. Out of these, 
lamenting over one who is dead, is only natural; and' 

It is proper to give advice not to do so. But a doubt having 
arisen as to why and in what manner it is possible to lament 
the fact of some one not being dead, commentators have 
indulged in a considerable amount of discussion on this 
point: and many have said that it is a matter of lamenta¬ 
tion that the lives of fools and ignorant people should be 
spared. But, instead of hair-splitting in this way, we 
should interpret the word* lament’ in a broad way, as 
meaning ‘ to feel happy or unhappy ’, or * to mind’. All that 

is intended hero is, that the Jnanin looks upon both these 

matters as one and the same. ] 

(12) Just realise that not only is it not that I was not (in 
the past), but It is not that you and these kings were not 
<iu the past): nor is it that all of us will not be again in 
the future. 


[In commenting on this stanza, it is stated in the 
Raraanu,iabhasya that, if both. ‘1’, that is, the Supreme Being, 
and ‘you and these king, that is, the other Atmans, 
existed in the past and will be born again in the future, 
then, accerding to this stanza, the Supreme Being, and the 
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Atman both become separate, independent, and permanent 
entities. But, this argument is not correct. It is a 
partisan argument in support of a particular doctrine; 
because, this stanza is intended to explain only that both 
are permanent; and their mutual inter-relation is not stated 
here, nor was there any occasion for doing so. When that 
occasion arose later on, we find stated in clear terms in the 
Gita itself, the Non-Dualistic {advaita) doctrine that the 
Paramesvara, that is, the Blessed Lord, is the embodied 
Atman in the bodies of all created beings (Gi. 8. 4 ; 13. 31).] 
(13) Justus, for the One Which assumes a corporeal form, 
there is (acquired) infancy, youth, and old age, in this Body, 
so also, is another Body (later on) acquired ; (therefore) those 
who have acquired Knowledge, do not suffer from any 
ignorance in this matter. 

[The great ignorance or fear in the mind of Arjuna was 
“ How shall I kill a particular person ? ** Therefore, in 
order to dispel that ignorance, the Blessed Lord first 
philosophically examines the questions ‘what is death’, and 
‘what is killing’ (Stanzas 11 to 30). Man is not merely some¬ 
thing encased in a body, but an aggregate of the Body and the 
Atman. Out of these, the Atman, which becomes percepti¬ 
ble as ‘I’, as a result of Individuation {aharnkTira), ■ is 
permanent and immortal. It is to-day, it was yesterday, 
and it will also be to-morrow. Therefore, the words ‘to kill’ ur 
‘to die* cannot be properly applied to the Atman, and there 
is no room for lamentation in that matter. Then remains 
the Body. That, of course, is admittedly non-permanent 
and destructible, and will come to an end, if not to-dav or to¬ 
morrow, at least after a 100 years. Cf, ''adya va 'bdasutnntc vd. 
mrtrur veU prnxuTidm dhruL^ih ( that is, “Death is certain for 
living beings, whether to day, or after a hundred years”— 
Trans.), ( Bhag, 10. 1. 38 ) ; and as the Atman definitely 
acquires later on another body in accordance with the 
previous Action (karma), though it gets out of one body, it ig 
also not proper to lament over the loss of that body. In shorty 
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it is definitely proved, that whether one looks at the matter 
from the point of view of the Body or of the Atman, 
lamentation on account of death is foolish. But. though 
this fact is thus proved, yet, it is necessary to explain why 
one should not lament, on account of the suffering which 
one goes through while the existing life is being destroyed. 
Therefore, the Blessed Lord now deals with the form of this 
bodily happiness and unhappiness, and shows that it is not 
proper to lament on account of that suffering. ] 

(14) O Son of Kunti ! these contacts (with bodily organs) 
oi^fnatra, (that is, of things in the external world), which 
produce cold and heat, or happiness and unhappiness, come 
into existence and die out; (therefore) they are non-per¬ 
manent (that is, destructible). O Bharata I do you bear these 
(without lamentation) ; (15) because, O, pre-eminent among 
men ! it is the Jfianin alone, (who is) equal towards happiness 
and unhappiness, who (on that account) is not affected by 
them, that becomes capable of attaining immortality, (that is 
to say, the state of the Immortal Brahman). 

[The man who has not Realised that the Name-d and 
Korni-ed Cosmos is illusory, by Realising the identity of the 
Brahman and the Atman, looks upon as real, the happiness 
and unhappiness or the cold and heat arising from the 
contact of the physical organs with the external world, and 
wrongly attributes those properties to the Atman ; and, on 
that account, suffers grief. But the man who has realised 
that all the emotions are of the Prakrti, and that the 
Atman (Self) is a Non-doer and Unattached, looks upon 
happinesss and unhappiness as alike; and the Blessed 
Lord is now telling Arjuna, that he (Arjuna) should bear 
unhappiness and happiness with such an equable frame of 
Mind and the same import has been explained in a more 
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exhaustive manner in the subsequent chapters. The word 
‘ mutrd. ’ has been interpreted in the SamkarabbSsya as 
meaning ‘the organs, by which external things can be 
measured or known’, Cf., ‘ mhjate ehhiriti mafrd, \ 
But, some commentators interpret ‘ mTitra' as meaning 
‘the external objects, such as, sound, touch, etc., which 
can be measured by means of the physical organs’; and 
they interpret 'mStraspursa' as meaning ‘the contact of those 
external objects with the physical organs’; and that is the 
interpretation which has been accepted by me; because, 
where the ideas appearing in this stanza, appear again 
later on in the Gita (Gi. 5. ‘21, 23), the word ‘ hahya-sparia ' 
has been used; and if the w'ord ‘ mafrd-npai-sa ’ is interpreted 
in the way in which I have interpreted it, both these words 
become consistent w'ith each other. But, though these two 
words can be made consistent with each other in this way. 
the word ‘ mdfra-sparsa' seems to be the more ancient of 
the two; because, the word ‘ mdtrd-saiiga ’ has been used in 
the Manu-smrti in the same sense ( 6 . 57); and it is stated 
in the Bfhadaranyakopanisad, that the Atman of a Jiianin 
becomes ‘ ammsarga ’ {Cf. mUird 'samsarga)}), that is, de¬ 
tached from the MatrSs, that is to say, that lie becomes free; 
and there is no connotation {samjfia) for him after his death 
<Br. Madhyan. 4. 5. 14; Ve. Su. Sam. Bha. 1 . 4. 22 ). The 
words ‘ heat and cold ’, or, ‘ happiness and unhappiness ’ are 
synecdooliial, and include the opposite couples tidrarhUin) 
of ‘ love and hostility ‘ real and unreal ’, ‘ death and im¬ 
mortality ’ etc. As these opposite couples belong to the 
Miya-world and the true Parabrahman is, as described in 
the Nasadiya-Sukta, beyond this duality, one cannot attain 
the Brahman, otherwise than by peacefully bearing these 
• ■pposite couples and releasing the Reason from the grip of 
thesecoupJes (Gl. 2 . 45; 7. 28 and Gl. Ra. Ch. IX p. 314 and 
351). The same meaning is now made clear from the 
point of view of the Philosophy of the Absolute Self—], 

(16) That which is not {asat), cannot be as if it is ; and 


\ 
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that which is (sat), cannot be as if it is not; in this way, the 
see-ers of the Essence of things have perceived the truth 
about ‘is and ‘is not (sat and ^ 35 ^ 3 /),. (that is to say, they 
have defined their connotation, after having perceived the 
truth). 

[The word anta * in this stanza has the same meaning as 
in the compounds \raddhanta\ ' siddhdnta\ or ' Manta \ 
(Gi. 18,13); and the Sasvatakosa defines the various mean¬ 
ings of the word anta' as '^suarupaprantaifor aAtamantike 
*pi prayajyaie'^ (Sa. 381) (that is, “ the border of a form 
(body ), or of a region, as also Death—Trans.).According 
to this stanza‘ 5 a/’means the ‘Brahman’, and, 'osa^ means 
the Name-d and Form-ed visible world (See Gi. Ra. Ch. IX, 
p. 307 and pp. 335 to 339). Although the doctrine “that 
which is, cannot cease to be”, looks like the SatkSryavada 
theory, (See GitS-Rahasya Ch. VII, p. 210 and Ch. IX. pp. 325 
and 335 Trans.), one must bear in mind that its meaning 
is slightly different. Where one thing is produced out of 
another thing, e. g., the tree from the seed, the only 
principle which can be applied is that of the SatkSryavada. 
That is not the idea to be conveyed in the present stanza; 
and, all that is being said is that, the existence {astifva or 
uhavu) of "sat\ that is, of ‘that which exists’, and the ‘non- 
existence’ iahhava) of "amt\ that is, of ‘that which does not 
exist’, are both permanent, that is, ever-lasting. When wc 
thus look upon the respective existence and non-existence 
>f these two as permanent, it follows as a matter of coursp 
that ' is not the result of the destruction of that which 
was But this doctrine is not the same as the 

Satkaryavada doctrine, which initially takes for granted the 
coming into existence of one thing from another thing, as 
an effect fron) a cause [Gl Ra. Ch. VII, p. 211). The Madhva- 
bhasya reads^^the words ^^vidynte blmvaK' out of ^^nasato 
ndyate bhavab , which is the first quarter of this stanza, as 
^adyate'^ahli^vab ; and it has interpreted these words as- 
meaning that ‘‘there is no ^nhhdva' that is, ‘destruction’ of 
the "asaC (unreal), that is, ‘(uyufcfa* (imperceptible) Prakrti; 
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Snd. as it has been stated in the second quarter of the 
stanza that the 'sat' too is not destroyed, Madhvacarya has, 
according to his Dualistic doctrine, interpreted the entire 
stanza as meaning that both the W and the‘sa<’are 
permanent. But, this meaning is not the straight-forward 
meaning of the stanza. It is a stretched meaning ; for it 
can be seen that the two mutually opposite words ‘abh^va' 
and ‘bhava’ have been used in this place in the same way as 
the mutually opposite words, ‘asat' and W; and if the word 
'obkava' has beed used in the second line of the stanza, name¬ 
ly, in the phrase, "nabMvo vidijate safak”, it is quite clear that 
the word intended to be used in the first line of the stanza 
must have been ‘ bhava ’ and not ‘ abhava ’; besides, it was 
not necessary at all to use the words ‘ abhava ' and ‘ lidi/ate ’ 
twice, in order to say that both ‘ asat ’ and ‘ sat ’ are per¬ 
manent. But, even if this repetition is looked upon 
as a respectful repetition, as suggested by Madhv4c;irya, 
it has been clearly stated later on in the 18th 
stanza, that the human body to be seen in the percepti¬ 
ble or visible world is destructible, that is to say, non¬ 
permanent. It, therefore, clearly follows that according to 
the Bhagavadgita, the Body cannot be looked upon as 
permanent, in the same way as the Atman. Whereas thi» 
latter is permanent, the former is non-permanent. Never¬ 
theless, I have given here the meaning of this stanza 
according to MadhvacSrya, by way of example, in order 
to show my readers how the meanings of words are 
.stretched by doctrine-supporting commentators with the 
intention of supporting their own doctrine. However, as that 
which is sat can never cease to exist, it is no use lament¬ 
ing over the .sa/-formed (satsvarTipa) Atman; and as the 
Name-d and Form-ed Body etc., as also the emotions of 
pleasure or displeasure, are essentially destructible from 
the philosophical point of view, it is also not proper to 
lament their loss. This justifies the words “ you arc lament¬ 
ing that over which you should not l.iment" usid in sp.’ak- 
ingtoArjuna. .I’he Blessed Lord now further . xpiuinsthe 
meanings of the words ‘ sat' and ‘ asat in the next two 
stanzas—] 

33—34 
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(17) Know that That (fundamental Atman-formed Brahman) 
Which has pervaded or occupied this whole (world) is 
indestructible. The destruction of this Inexhaustible 
(Principle), none can bring about. 

[ This is the description of what has been referred to as 
‘'s<d' in the last stanza. Now, the Blessed Lord says, that 
the Atman, which is the Owner of the Body, falls into this 
category of the Permanent, and He goes on to explain what 
is to be called ‘Non-pei-manent’ or 'amt ’ —J 

(18) These bodies acquired by the eternal, indestructible, 
and unimaginable Owner of the Body (Atman) are said to 
be perishable, (that is non-eternal). Therefore, fight ! O 
Bharata 1 

I In short, if one thus discriminates between what is 
eternal and what non-eternal, the idea that T am killing a 
particular person’ is proved to be false; and the reason 
given by Arjuna for not fighting falls to the ground. This 
conclusion is now made more clear—] 

(19) He w'ho thinks that It ( the Owner of the Body or the 
Atmani is the killei, or, who thinks that It is slain, both 
these do not possess true Knowledge ; (because) this (Atman) 
does not kill, and is not killed. 

[Because, the Atman is permanent and itself a Non-Doer, 
and the whole activity is of Prakrti. This and the 
next stanza appear in the Kathopanisad (Katha. 2. 

.18,19). It is also stated in several places in the Maha- 
bhSrata that everything is swallowed up by ‘fca/o’(Time, 
or Death); and that‘kills’or 'is killed’ are worldly names 
for this pastime of Death (S&n. 25 15), The Blessed Ijord 
has again explained to Arjuna later on (11. 33) this v, ry 
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principle in terms of the Philosophy of Devotion when He 
says that He himself has already killed Bhisma, Drona, 
and the others in His form of Death, and that Arjuna should 
now become only the nominal implement (iiiinilta). ] 

(20) This (Atman) is never born nor does It ever die ; nor 
is it that It, having (once) existed, will not be again; It is 
unborn, ever-lasting, immutable, and primeval; and it is 
not killed, though the Body is killed. (21) O Partlia I 
that man who has Realised that It is indestructible, 
ever-lasting, unborn, and inexhaustible, how and whom can 
he cause to be killed, and how and whom can he kill ? 
(22) Just as a man, casting off old clothes puts on others 
and new ones, so the dehiy (that is to say, the Atman, which 
owns the Body), casting off old bodies, becomes united with 
others and new bodies. 


[This simile of clothes is in ordinary use. In another 
place in the Mahabh^rata, the illustration has been given 
of leaving one house (sd/d), and going to another house 
(S&n. 15. 56); and one American writer has expressed the 
same idea by giving the illustration of putting on a new 
cover on a book. The same argiunent is here applied to the 
Body, which was applied above in the 13th stanza to the 
state.s of infancy, youth, and old age. ] 

(23) Weapons do not cut It (tl\at is, tlie Atmans; fire docs 
not burn It; so also does w^ater not moisten It; the wind 
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does not dry It up. (24) This (Atman), which is uncleave- 
able, uncombustible, not-to-be-moistened, and not-to-be- 
dried up, is permanent, all-pervading, stable, immoveable, 
and, eternal (that is, everlasting). (25) This (Atman) is 
said to be imperceptible (that is, not perceptible by the 
organs), unthinkable (that is, impossible of being under¬ 
stood even by the Mind), and immutable (that is, such as is 
not subject to the attribute of any modification). Therefore, 
knowing this (Atman) to be such, it is not proper that you 
should grieve over It. 


[This description has been taken from the Upanisads, and 
If of the qualityless Atman, and not of a qualityful Atman; 
because, the adjectives 'aiikdrua* (immutable), ov "aclnfija' 
(unthinkable) cannot be applied to the Qualityful. This 
reason for not grieving has been given on the authority of 
that description. Now, some one may advance the argu¬ 
ment that, as he does not accept the Atman as eternal, this 
argument is not acceptable to him. Therefore, the Blessed 
Lord first mentions this assumptive proposition {purva- 
paksa ) and replies to it as follows—] 

(26) Or, even it you believe that this Atman, (is not 
permanent, but with the Body) is constantly born, and 
constaiitly dies, even then, O MahSbaho 1 (mighty-armed— 
Trans.), it is not proper that you should grieve over It; 
(27j because, to one that is born, death is certain, and to 
one that dies, birth is certain; therefore, about an (this) 
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unavoidable (according to your abovementioned opinion) 
matter, you ought not to grieve. 

[The argument^ mentioned in the two above stanzas 26 and 
27, is not for supporting the doctrine of the Gita. It must be 
remembered that this is a reply to the assumptive proposition, 
raised by the words ‘ af/iu ca * = ‘ or The only thing to be 
shown is: whether one looks upon the Atman as permanent, 
or as non-permanent, there is no room for lamentation in 
either case. I have already mentioned above that the doctrine 
advanced by the GitS is, that the Atman is existent ( scU ), 
unborn, immutable, and un-imaginable, or quality less. The 
Blessed Lord now gives another argument, on the basis of the 
Saihkhya system, in support of the theory that there should 
be no lamentation over the Body, as it is non-permanent — ]. 

(28) All created beings are imperceptible in the beginn¬ 
ing, perceptible in the middle, and imperceptible again in 
death ; (if this is the case with every being) then, O Bharata I 
where is (there room for) lamentation ? 

[The word ‘ avyakfa * means ‘ that which is not perceiva¬ 
ble by the organs ’; the argument advanced in this stanza 
is based on the Samkhya doctrine that the entire percep¬ 
tible universe has come out of One original imperceptible 
Substance by gradual degrees, and that in the end, that is, 
at the time of the final Dissolution ( pralaya ), the entire 
perceptible universe is again dissolved into the same Im¬ 
perceptible (Gl 8.18). See the explanation of this Samkhya 
doctrine in the seventh and the eighth chapters of the 
Glta-Rahasya. If the perceptible form of anything soever 
is, in this way, going to be destroyed sometime or other, 
there remains no cause at all for lamenting over some¬ 
thing, which, by its very nature, is liable to destruction. 
This same stanza appears in the Strlparva of the Mah&- 
barata (Ma. Bha. Stri. 2. 6), where the word ‘ ahh^va ’ (non- 
-existent) has been used instead of ‘ avyakia \ Also, later on, 
the word ‘ udarsam \ i. e., ‘ to go out of sight \ has been 
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used with reference to death in the stanza : ^'adarsanad 
dpatitah puiuis cadarsamm yaiah \ na te tava 7 ia lesnm ivam 
iafra ka paridecana ii ” (Stri. 2. 13), (that is, “emerged from 
the Invisible, and returning into the (same) Invisible, 
these are not thine, nor art thou theirs ; wherefore, then 
(any) lamentation (for them)?”— Trans.). If lamentation 
is futile both according to the Sarhkhya and the VedS-nta 
philosophies, and if the same conclusion is reached, even 
looking upon the Atman as non-permanent, why do people 
lament over death ? The reply is : this is due to ignorance 
of the nature of the Atman, because—] 

(29) Some look at this (Atman—Trans.) as a wonder 
(wonderful thing), others speak of It as a wonder, and some 
others (than them) hear (of It—Trans.) as a wonder ; but 
even after (seeing and describing in this way, and) hearing#- 
no one (out of these) Knows It (really). 

[Though learned people enter into discussions about the 
Atman, as a wonder, yet, as very few persons ever realise 
the true nature of It, many people lament over death. Do 
not you do likewise, but Realise the true nature of the 
Atman after mature deliberation, and cease to lament; that 
is what this stanza means. The Atman has been described 
in the same way in the Kathopanisad (Katha. 2. 7).] 

(30) The Owner of the Body, (that is, the Atman), (which is) 
in every Body, is always unkillable, (that is, never liable 
to destruction); therefore, O Bharata (Arjuna) I it is not 
proper that you should lament about all (i. e., any) created 
things. 

[It has thus far been proved that there is no reason to 
* lament ’ if some one kills or is killed, because according 
to the SfiiTikhya philosophy, or the philosophy of the Path 
of Renunciation, tho Atniun is immortal, and the Body 
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is inherently mortal. But if, on that account, Bome one 
di’aws the conclusion that there is no ‘ sin ’ in somebody 
killing someone else, that will be a very serious mistake. 
Only the meaning of the words ‘ dying ’ and ‘ killing ’ 
has been analysed hero, and this explanation has been 
given only for the purpose of first removing the fear 
attendant on death or on killing. Man is a combination 
of the Body and the Atman. As the Atman, out of these, 
is immortal, the words ‘ dying ’ or ‘ killing ’ do not apply 
to It. Then remains the Body ; but as the Body is 
naturally mortal, there is no reason for lamentation if it is 
destroyed. But, even accepting the position that one 
should not lament over death, or become happy or unhappy 
if some one dies or is killed accidentally or in course of 
time, one does not thereby solve the question, why a person 
should enter upon such a terrible act as war and destroy 
the bodies of others. Because, although the Body is mortal,, 
yet, as the Body is the only means by which one can 
attain the permanent benefit of the Atman or obtain 
Release, both suicide and the unjustified killing of another 
person are looked upon as grave sins by religion. There¬ 
fore, though it is not proper to lament over death, yet, it is 
necessary to give some other satisfactory reason why one 
person should kill another. This is known as the discri¬ 
mination between 'dhcirma (Right) and '^adliarma (Wrong); 
and this is the subject-matter really propounded in the 
Gita. The Blessed Lord, therefore, first tells Arjuna that 
as fighting is the duty of all Kf^jatriyas according to the 
arrangement of four castes accepted even in the S&nikhya 
philosophy, not only should he not lament over the fact of 
death or of killing, but that both dying or being killed in 
war were things which were his lot according to tho religion 
of Kiairiyav J 


(31) Besides, oven if you consider your own duty, you 
ought not to falter (on this occasion); because, there is 
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nothing more meritorious to a Ksatriya than warfare enjoined 
by duty. 

[This argument about “one’s own duty” (svadliarma) 
appears twice later on (Gi. 3. 35 and 18. 47). This and the 
subsequent stanza say, that although the fourth stage 
(uzrariKt) in the shape of Renunciation of Action (Aarrm- 
samnyasa)^ is the last step according to the Path of 
Renunciation or the Samkhya philosophy, yet, as it had 
been enjoined by Manu and other writers of the Smrtis that 
before reaching that stage, Brahmins had to follow the 
duties of Brahmins, and Ksatriyas, the duties of Ksatriyas, 
and in that way to complete the state of a householder 
(grliasthasrama), it was the duty of Arjuna, who was in the 
state of a householder, to fight.] 

(32) And O PSrtha I this war, w^hich is indeed a door of 
Heaven, found open without effort, falls to the lot of only 
those Ksatriyas, who are fortunate. (33) But, if you will 
not carry on this (for you) righteous warfare, then you will 
have abandoned your duty and lost your honour, and 
incurred sin; (34) (not only that, but) also (all) men will 
tell of your everlasting infamy ! And to one who has been 
honoured, infamy is (a) greater (death) than death. 

[This same principle has been explained by Sri Krsna to 
Yudhisthira in the Udyogaparva (Ma. Bha. U. 72. 24). The 
stanza there is as follows: '^kulinasya ca yd mndd vadho 
ijd 'mitTakarf^vo- \ viahagtixio vadho rdjan na tu rdndTl 
kujlvikd!* (that is, ill-tame of a well born (person) is (his) 
murder; it is not only an ill-fame which spoils life, but 
indeed the highest form of murder*—Trans.). But, as this 
idea has been conveyed in the Glt& in a shorter form, and 
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also as the Gita is more in vogue, the line, "'sambhavitasya* 
etc., from the GitS. gets easily fixed in the memory, and 
people use it as a proverb. Many other stanzas from the 
Gita are similarly to be heard quoted everywhere. The 
Blessed Lord now explains what the form of the infamy is, 
on the present occasion— ] 

(35) (All) Masters of great chariots will think that you w‘ith- 
•drew from the battle on account of fear; and those by whom 
you are highly thought of (to-day ), will hold you in less 
esteem. (36) Also, your enemies, decrying your power, will 
speak much (about you) that should not be spoken; and 
what indeed more painful than that? (37) Killed, you will 
go to heaven ; victorious, you will enjoy the earth ; therefore, 
-arise, O Arjuna ! determined on battle. 


[Though the above exposition has shown that, according 
to the Saihkhya philosophy, not only should one not lament 
the fact of death or of killing, but that fighting according 
to the rules laid down for one’s own caste is a duty, yet, 
the Blessed Lord now answers the doubt whether the killer 
is responsible for the ‘sin* of the deaths caused in 
warfare. Strictly speaking, the argument in reply to this 
question pertains to the Path of Karma-Yoga, and the 
introduction to that doctrine starts heraj 
.(38j Looking upon happiness and unhappiness, gain and 
loss, victory and defeat, as alike, then start the battle; acting 
thus you will not incur (any) sin. 

[There are two paths of leading one’s life in the world; 
the one is the SSrhkhya, and the other is the Yoga. Out of 
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these two, it is not proper to lament over the Atman or the 
Body according to the philosophy of that very Saihkhya 
Path, or the Path of Renunciation, by considering the 
doctrines of which, Arjuna had come to the point of giving 
up warfare and starting begging. The Blessed Lord has 
proved to Arjuna, that happiness and pain have to be borne 
with an equable frame of mind; that, warfare was the only 
proper thing to do for Ksatriyas having regard to the rules 
of conduct applying to them; and that, if warfare was 
carried on with an equable frame of mind, a man incurs no- 
sin whatsoever. But as Sainkhya philosophy is of the 
opinion that it is the highest duty of everyone in this 
world, under any circumstances, to give up worldly life 
and take up Saihnyasa (Renunciation), that philosophy 
does not solve the questions : (i) why Arjuna should not 
take up Samnyasa at that very moment, giving up warfare; 
or, (ii) why he should follow the rules of conduct laid down 
for his own caste; and then, the original objection of 
Arjuna may be said to remain unanswered. Therefore, the 
Blessed Lord now says as follows—] 

(39) This huddhi ^that is, Knowlege, or argument) 
stated to you is according to the Sarhkhya (that is, the 
Samnyasa)-Nisih5, Xow hear that huddhi (that is, Knowledge) 
according to the (Karma-) Yoga, (which I am describing to 
you), being possessed of which, O Partha, you will (even 
without giving up Action) cast off the bonds of Action. 

[Tliis stanza is of very great importance in order to 
understand^ the import of the Bhagavadgitfl. The word 
Sainkhya is not to i>e understood here as meaning 
Kapila-Samkhya , or only ‘ Vedanta \ nor is the word 
Yoga to be understood as meaning ‘ Patahjala-Yoga ’; 
but, Sainkhya niust ]je taken here as meaning the 
‘ Bamiiyasa-marga ’ (Path of Renunciation) and * Yoga * as 
meaning the ‘ Karma-Yoga' (Path of Proper Action), as is 
clear from Gita 3» 3. These two paths are independent of 
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each other, and the followers of these paths are known respect¬ 
ively as ‘ Samkhya’=‘Sarhnyasa-margin ’ and ‘Yoga* = 

‘ Karma-Yoga-margin ’ (Gi. 5. 5). As the followers of the 
Sarakhya-nistha out of these consider it more meritorious to 
give up Action in the end completely some time or other, the 
philosophy of this path does not completely answer 
Arjuna’s question : “ Why should I fight ?**. Therefore, the 
Blessed Lord now starts to impart the Knowledge pertain¬ 
ing to the Nistha of Karma-Yoga, or shortly Yoga, 
according to which true manhood consists in continuing to 
perform Action lifelong, with a disinterested frame of 
mind, and without adopting Sarhnyasa, even after the 
acquisition of true Knowledge ; and this Path of Action has 
been emphasised from now on right to the last chapter of 
the Gita, by showing many reasons for following that path 
and by giving satisfactory explanations of jnany doubts. 
When one bears in mind this explanation of the exposition 
of the subject-matter of the Gita, given by the Blessed Lord 
Himself, there remains no doubt any more that the Gita 
supports the path of Karma-Yoga. The Blessed Lord first 
states the most important propositions of Karma-Yoga^] 

(40) Here, (that is, in this paih of Karma-Yoga), Action 
(once) commenced is not destroyed, (and afterwards) 
obstacles do not arise ; even a little (practice) of this 
religion protects (one) from great danger, 

[The importance of this d<xitrine has been shown in 
Chapter X of the Gita-Rahasya (p. 392, bottom); and a 
fuller explanation is also given later on in the Gita 
(GL 6. 40-46). This stanza means that according to the 
path of Karma-Yoga, even if perfection is not reached in 
one life, the Action performed is not wa«ited, but comes in 
useful in the subsequent births, and the merit, being thus 
accumulated from birth to birth, true Release is reached 
ultimately, sometime or other. The Blessed Lord now 
propounds the second important doctrine of Karma-Yoga—] 
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(41) 0 Kurunandana, (that is, descendant of Kuru, or 
Arjuna Frans.), in this (path) the (mental organ in the 
shape of) Reason, wliich performs the vyavasaya, (that is, the 
discernment between the Doable and the Not-Doable), has 

got to be one, (that is, concentrated); but, the Wif/ioyaHthat 

is, the Desires) of those whose Reason is not (in this way) 
■concentrated, are raany-branched and (of) endless (kinds). 

[The word btiddhi ’ has many meanings in Sanskrit. Of 
these, it has been used in the meaning of ‘ Knowledge ’ in 
the 39th stanza; and later on in the 49th stanza, ‘ buddhi ’ is 
to be interpreted as meaning ‘ understanding ‘ desire ’, 
wish , or motive *. But as the adjective ‘ vyaoas^ydhiukH ’ 
precedes the word ‘ buddhi ’ in the first line of this stanza, 
it there means the “ organ of Reason which performs 
vyatasdya , that is, which discerns between the Doable and 
the Not-Doable” (Gita-Raha. CL VI, pp. 179 to 187). 
When this organ of Reason has first decided whether any 
matter is good or evil, the Mind conceives the desire or 
wish to act accordingly; therefore, this Desire or wish is 
aibO called lyuddhi . But the adjective * i^yuvusSyofTniko, * 
does not in the latter case precede that word. If it becomes 
necessary to show the difference, the phrase ‘ vosanatmaka ' 
buddhi is used. In the second line of this stanza, the word 
‘ buddhi ’ has been used by itself. It is not preceded by the 

.Therefore, the word 'buddhayah’ 



. ’ . PoasiDje to clearly understand the 

true import of the exposition of the word 'buddhi' in the 
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doctrine of Karma-Yoga. The Blessed Lord now shows 
how when the Discerning Reason is not steady or con¬ 
centrated, the Mind is continually disintegrated by 
different desires, and the man runs after different pursuits, 
wishing to-day to do something for getting a son, and 
to-morrow something else for attaining heaven, etc. —] 

(42) O PSrtha! (those) fools who rejoice in the words 
(showing the gain to be made) appearing in the Vedas 
(Karma-kSnda), and who say that nothing else is of 
importance, say in a flowery way that ; (43) “ By means of 
many Actions (such as, Yajhas, Yagas, etc.), one obtains the 
fruit of (re--)birth, and tbirth after birth) pleasures and 
prosperity are obtained”; and these (people) with a desire- 
filled Mind, who run after heaven, (^4) are attracted by 
those words, and become immersed in pleasures and 
prosperity, and thereby their vyavasayatmika buddhi (that 
is, their Reason which decides between the Doable and the 
Not-Doable) cannot (ever) be concentrated (that is, fixed on 
one point). 


[The above three stanzas make up only one sentence, and 
contain a description of Juina-less ritualists following 
the Mimimsa path, who are ccntinually engrossed in the 
performance of sacrificial rites in the shape of Yajaas or 
Yagas solely for the selfish purposas of attaining one object 
to-day and another object to-morrow according to the 
Karma-kanda prescribed by the Srutis and the Srnrtis ; and 
this description has been made on the basis of the 
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Upauisads. For instance, it is stated in the Mundako- 
panisad that : 

isMpurtani manijamUna varlsthani immjac chreijo vedayante 

pra7nTi<}hah \ 

nakasya PT^the fe sukrle *nnbJiutvemam lokam hhtalaram 

vU. visanfi n 


(Mun. 1. 2.10). 

that is, ‘‘these fools, who believe that only the ‘performance 
of sacrificial ritual’ (htapuriani) is meritorious and that 
nothing else is meritorious, come back to this mortal 
world after having enjoyed happiness in heaven ”; 
and similar statements, derogative of Jflana-less Karma 
(ritual) are also to be found in the Isavasya and Katha 
Upanisads (Katha. 2. 5 ; Isa. 9. 12). It is true that these 
people, who, without acquiring the Knowledge of the 
Faramesvara, are steeped in the performance of Karma 
(ritual), obtain the fruits of their respective ritual in the 
shape of heaven etc. But, as their Desire is entangled to-day 
in this ritual and the next day in some other ritual, and is 
straying about in all directions, they never attain Release, 
how many soever times they may have gone to heaven. In 
order to obtain Release, the organ of Reason must be 
steady or concentrated on a single point. For the present, 
the Blessed Lord says only as follows—] 


(45) O Arjuna I as the Vedas (consisting of the Karma- 
kanda) deal (in this way) only with the subject-matter of the 
three constituents, do you become ^nistraigunya' (that is, 
trigundtitii), (that is, 'beyond the reach of the three consti¬ 
tuents—TraiiS.'^, ^7iitya-saUvasthd (that is, abiding in eternal 
Truth—Trans.*), and free from the Opposites (of happiness and 
unhappiness etc.); and without being steeped in the selfish 
interests of ^yogaki<€ma etc., become Self-devoted {dtmavdn). 

♦ The author has rotaiued in hi a Marathi translatiou, the word 
hit^'ti<iUvaf>iha' from the original^ and in the commentary he ha^ 
explained it a? being synonymous with ^nis(raiguni/a ^ or Uriyun<i*U>i^ ; 
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[^/niiguiiWi' ineans the ‘worldly life {sanisara) of Prakrti 

made up of the three constituents sattva, rajas, and tolas’; 
and it has been clearly shown in the Gita-Rahasya (p. 314 
and 353) that the true Brahmana is beyond that, and that 
worldly life is made up of the perishable Opposites of happi¬ 
ness and unhappiness, life and death etc. It has been 
stated in the 43rd stanza of this very chapter, that people, 
who follow the Miniainsa doctrine, perform the Yajhas etc. 
prescribed by the Srutis, ir order to obtain the happiness 
pertaining to this worldly life of Prakrti or Maya, and that 
they are entirely steeped in these practices ; some perform a 
sacrificial ritual in order to obtain a son, whereas others 
perforin some other sacrificial rite in order that rain should 
fall. All this ritual is necessary for ‘the maintenance of 
worldly life’, that is, for "ijogaksema. It is, therefore, clear 
that one who wishes to attain Release, must go beyond these 
ritualistic practices, which are the result of the sattva^ rajas 
and lamas constituents, and which bring about only yoga- 
k^evuiy and must concentrate his attention on the Parabrah- 
man. Which is beyond all this. And the wrords nirdoaihdixi 
(beyond the Opposites—Trans.) and "niryoaaksema' (beyond 
the anxiety for new acquisitions and the protection of old 
acquisitions—Trans.) have been used above to convey this 
idea. In this place, a doubt is likely to arise as to how yoga- 
ksema will be carried on, if these desire-prompted (kcimya) 

but this is difficult to understand, as there eeoma no reason for 
repeating the idea. The late Mr. Telang, therefore, translates 
hero as ^courage’ ; and Dr. Besant as 'purity\ As is one of the 

three constituents, and as the Blessed Lord has just asked Arjuna 
to be ffieyond the three constituents', hiityasatlvasthd' cannot be 
understood as referring to the ^iativa' constituent. Therefore, 
Prof W. D. P. Hill {Bhagavad^im^ Ox. Univ. Press, 1928, p. 120) 
has translated tho word in its more general sense of ‘Truth', 

which has been adopted by mo. Sadashiva Shastri Bhide has got 
over the difficulty by explaining *nUlraigunya^ as ‘frco from tuo 
to enjoy pleasures arising from the three constituents', and 
by then explaining as meaning 'posae.^Fing tho 

miivika qualities of equability, perseverance, enthusiasm' ot<.—. 
Translator. 
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.^^alistic performances prescribed in the Karma-kS.nda are 
not carried on (Gi. Ra. pages 405 and 535). The reply to 
that question is not given here; but when this subject 
comes again later on in Chapter IX, it is stated that the 
Blessed Lord looks after this yogaksema (i, e., ‘bestows the 
things wanted and preserves the security of the things 


Si 


possessed* Trans.); and it is only in these two places that 
the word *yogaksema" appears in the Gita (See Gi. 9. 22, and 
my commentary thereon). The word ^nitya^ttvastha means 
the same as '(rigunatita* (beyond the three constituents)*,, 
because, it is stated later on that by the continual growth 
of the satlva constituent, one acquires the *trlgunalifarasihd' 
(the state of being beyond the three constituents—Trans.),. 
and that that is the true ‘ siddhdvasfhd' (the state of Perfec¬ 
tion— Trans.), (Gl. 14.14 and 20, Gl. Ra. pp. 226 and 227). In 
short, the advice given here is that one should give up the 
desire-prompted ritual prescribed by the Munamsa school for 
obtaining yogaksema, which is based on the three consti¬ 
tuents, and go beyond the Opposites of happiness and 
unhappiness etc., and become brahma-ni^tha (devoted to the 
Brahman) or alma-ni^tha (devoted to the Atman). But, it 
must be borne in mind at the same time that the injunction 
to become atim-ni^tha does not mean that all this ritual 
should totally and for all intents and purposes be given up. 
The adverse criticism made in the above stanza of the 
desire-prompted ritual prescribed by the Vedas, or the 
inferiority which is shown of that ritual, is not the 
inferiority of the ritual itself, but of the desire-prompted 
Reason behind it. If this desire-prompted Reason does not 
govern the Mind, mere sacrificial ritual does not in any 
way close the door to Release (Gl. Ra. pp. 404 to 408). That 
is why the Blessed Lord has given it as His definite and 
most valuable opijiion later on in the beginning of the 18th 
chapter (Gl. 18. 6), that these very ritualistic performances 


prescribed by the Munamsa writers should certainly be 
l)erformed, for the purification of the Mind {cittasuddlii), and 
for pul)lic welfare {lohisautgrahi}, giving up the Hope for 
Kruit ( phnUisd ) and Attachment {safiga). When you take 
together tlicse two made in two different places 
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in th 0 Gita, it beconiGs quite clear that the infei'iority of 
the Mimaihsaka Karma-kanda shown in the stanzas in this 
chapter has reference to the desire-prompted Reason, and 
not only to the ritual. With this object in mind, it has 
been stated in the Bhagavata that: 


vedoktam eva kurvano nil^sango Vpita?n isvare \ 
naiskarmydm lahhate. siddhiin rocanartha phdairutlk u 

(Bhag. 11. 3. 46), 

that is, “ the recital of fruits ( phalasruti Y to be 
obtained by the performance of Vedic ritual, which has- 
been given in the Vedas, has been given " rocandrtha\ 
that is, only in order that the person who performs- 
the ritual should find it agreeable; and therefore, that 
man who, instead of performing such ritual for obtain¬ 
ing the promised fruit, performs it unattachedly (with a 
nihsanga Reason), that is to say, after giving up the Hope 
for Fruit and with the sole intention of dedicating it to the 
Isvara, attains the ‘ naislcannya-Hiddhi' (the Perfection 
of Desircless Action)’*. In short, the summary of the advice 
in the Gita is, that although it has been stated in the Vedaj»- 
that a particular sacrificial ritual should be performed for 
a particular purpose, yet, one should not be taken in by 
that Desire, but should perform the ritual because it is 
ya^iavya , that is, because the performance of the ritual is a 
duty; that, one should give up the desire-prompted ness 
of one’s Reason, but not the ritualistic sacrifices (Gl. 17. 11); 
and that the other rites should also be performed in the 
same way. And the same meaning has been expressed in 
the subsequent stanzas. ] 

(46) To that extent to which there is a use (that is 
necessity) for a well when there is a flood of water every¬ 
where (clearly, there is no necessity w^hatsoever), to the 
same extent is there any necessity of the Vedas (contahiing 
the ritualistic Karma-kMa) for the enlightened Brahmapta 
(that is to say, for lum, there is no more any necessity of the 
Vedic Karma-k^a which describes desire-fulfilling ritual), 
35—36 
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[ There is no difference of opinion as to the broad meaning 
( phalitartha) of this stanza; but, commentators have entered 
into a useless hair-splitting discussion about the terms used 
in it. sarvatahsamplutodake'* is a compound phrase in the 
seventh case (locative case); but if it is looked upon not 
merely as the locative case, nor as an adjectival phrase 
qualifying the word ‘ udapana \ but as the ‘ sati saptaml ’ 
(locative absolute), one can syntactically w'ork out the 
sentence in a simple way as: sarvatahsa?nptutodake sati 
udapane yavan arthcih (?ia svalpain api prayojanaM vMyate) 
idvdn vijanatah hrtihmariasya sarvem vede^u arthah ”, 
without taking any outside words as implied ; and this also 
gives the following clear and simple meaning:—“Just as 
no one cares for wells when there is water everywhere, 
^because drinking-water can be had anywhere without 
difficulty and sumptuously), so has the man, who has 
attained Knowledge, no more any use for mere ‘Vedic’ 
ritual like sacrificial Yajnas etc The Vedic ritual has 
to be performed for obtaining the final Release-giving 
Knowledge, and not merely for obtaining heaven ; and that 
man who has already obtained this Knowledge, has nothing 
new to learn by performing Vedic ritual. That is why it is 
stated later on in the 3rd chapter of the Gita (3. 17) that “to 
him who has acquired Knowledge, there is no more any duty 
left in the world”. When one can without difficulty obtain 
as much pure water as desired from a large lake or from 
a river, who will even look at a well ? In such circum¬ 
stances, no one attaches the slightest importance to a well. 
In the last chapter of the Sanatsujatlya (Ma. Bha. 
Udyo. 45. 26), this very stanza occurs again with a slight 
verbal difference; and the meaning of it has been given in 
the commentary on it by Madhvacarya in the same way 
as above; and in the SukSnuprasna, where the relative 
worth of Jnana (Knowledge) and Karma is being described, 
it is clearly stated that “??a te (jflaninah) karma prasa'rt^ 
sainU ku}Xi^ nadynm pdaum iva'\ that is, “ just as one who 
gets water from the river, does not attach any importance to 
H well, so do ' they that is, the Jfianins, not attach the 
slightest importance to Karma” (Ma. Bha. San. 240. 10). 
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In the same way, in the 17th stanza of the Pandavagita, 
the simile of a well is used for saying that the 
man who, ignoring Vasudeva, worships other gods, is 
like a fool who, jahnavtiire kupam vancchati 

that is, “ being thirsty, and being able to get 
drinking-water on the banks of the Bhagirathi (Ganges), 
still craves for a well”. It is not that this simile 

appears only in the Vedic Sanskrit texts; but it has 
been adopted even in the Pali Buddhistic books. The 
dictum that the man who has destroyed Thirst does 
not have anything further to acquire, is acceptable also 
to Buddhism; and in referring to it, it is called a 
‘ drstanta \ and appears in the Pali text called Udcliva 
(U. 7. 9) in the form of the stanza “ kim kayira tidapddena 
dpa ce sabbadd snjum ”, which means, ‘ what is the use of a 
well after water can bo had in all places We experience 
it even now-a-days in big towns, that when a person has 
taken a water-pipe in the house, he does not any more care 
for a well. From these facts, and especially from the 
exposition in the Sukanuprasna, the reader will realise the 
appropriateness of the simile used in the Gita, and see that 
the meaning of this stanza as given by me above is straight¬ 
forward and correct. But commentators on the Gita 
analyse the sentence in this stanza in a slightly different 
way, whether because by accepting this interpretation 
some inferiority becomes attached to the Vedas, or because 
they wish to keep intact the doctrinal proposition, that ‘ a 
Jnanin need no more perform Action, because Knowledge 
includes the performance of Action * They take the word 
* idvdii' as implied in the first, and the word ^ydvd?i'a.B 
implied in the second part of the stanzu, and analyse the 
stanza as follows : “ udapldhc ijavan arlhab favdii eva sarvatah- 


Hafhplutodake yatJid sanipadyatt' tafhd ijdvdn saj'TMiSu vedem 
arthah iavdn vijCniatah brQhmanasya samixtdyule ”, that is to 
say, ** to that extent to which wells can be put to use for 
the purpose of bathing and of drinking uater, to the same 
extent can use be made of large lakes {sarvatahsaviplnfo- 
dake) for the same purpose ; in the same way, Jfianins can, 
by means of their Knowledge, obtain from tlu: Vedas as 
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much benefit as it is possible to obtain But as, accord¬ 
ing to this interpretation, the word ‘ tav^n ’ has to be taken 
as implied in the first part of the stanza, and the word 
‘ yUvati ’ in the second part of the stanza, I have not 
accepted it. The interpretation and working out {a7ivaya) 
of the stanza adopted by me is arrived at without taking 
any words as implied; and, as is quite clear from the 
previous stanzas, this stanza is intended to give expression 
to the inferiority of the pure (that is, Jnana-less) Karma- 
kanda in the Vedas. But, the inference that because a 
person who has attained Knowledge has no use for the 
ritual of Yajfias or Yagas, he need not perform them, and 
may give them up altogether, is not borne out by the Git§.; 
because, although a Jfianin does not care for the fruit to be 
obtained by this ritual, yet, he must go on performing the 
ritual, if not for the fruit, at least because the performance of 
Yajnas and Yagas is his duty as laid down in the Sastras; 
and, therefore, he can never give up the ritual. The Blessed 
Lord has given it as His definite opinion in unmistakeable 
terms in the 18th chapter, that though a Jfianin may have 
nn Hope for Fruit, yet,he must desirelessly perform Yajnas 
and Yagas in the same way as he desirelessly performs 
other acts (See my commentary on the previous stanza and 
on Gi. 6. 19); and the Blessed Lord now further clearly 
states this version about Desireless Action in the next 


stanza— ]" _ __ 

♦ Annie Boaant and Bhagvaudas iBhagavadg'Ua, Tlieo, Pub. 
House 192'\ p 42) tranBlato this stanza as; All the Vedas are 
as useful to an enlightened Br&hinaDa as is a tank in a place covered 
all over with watur’^, which is similar to the interpretation, 
of the author Telaiig translates it as: “To the instructed' 
BrailLuaua, there is in all the Vedas as much utility as in a reservoir 
of water into which waters flow from all sides (S. B. E. Series, 
Vol Vr.Il, p. 48)', ai d W. D. P. Hill’s translation is practically 
the same (the O:) f. Univ. Press, 1928, xi. 121), Both 

these latter authors have attached explanatory notes, to which the 
r« Ddor io referred. The divcrg-'xice is based on the interpretation of 
*mn'(/lah &a?hpJtd€\ which is tran«,lated by some as filled from all 
ehlea*', and by others as, '^vhen there is a flood on all sides’*—Trans. 
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(47) Your authority extends onl}^ to the performance of 
Action; (obtaining or not obtaining) the Fruit, is never 
within your authority (that is, never within your control); 
(therefore,) do not be one who performs Action with the 
(avaricious) motive (in the mind) that a particular fruit should 
be obtained (of his Action); nor do you also insist on not- 
perfonning Action. 

[The four quarters of this stanza are mutually comple¬ 
mentary; and, therefore, without their overlapping each 
other, the entire import of the Karma-Yoga is given in a 
short and beautiful form; nay, one may even safely say 
that these four parts of the stanza are the catuh-sutri of the 
Karma-Yoga. It is stated to begin with, that “yonr 
authority extends only to the performance of Action”. But 
as the Fruit of an Action is inseparable from the Action, 
there is room for the doubt that, ‘ he who has the authority 
to perform the Action, has also the authority to take the 
fruit, since he who owns the tree, also owns the fruit 
therefore, in order to solve that difficulty, the Blessed Lord 
has pronounced in a clear way in the 2nd quarter of the 
stanza that, authority does not extend to the Fmit” ; 

and then He has pronounced the 3rd proposition, which arises 
from that dictum, namely, “ do not be one who performs 
Action having in mind the Hope for Fruit*’, {karnutphala- 
heluh\ is a Bahuvrihi-samasa, thus, 'karwxiphale hefur 
yaaija sa karmapJtalabefuh *), (that is, ‘ he is a Icarinaphala- 
hetuh^ whose motive is in the Fruit of the Action*—Trans.). 
But someone may advancB the argument that because 
an Action and the fruit of it are mutually interlinked, one 
must give up the fruit (Action ?—Trans. ) at the same time 
as giving up the Hope for Fruit. In order to make it clear 
that such an inference would not be correct, the clear advice 
has been given, that one should give up the Hope for Fruit 
but, at the same time, “one should not insist on not doing 
Action, that is, on giving up Action”. short, saying 
that one should perform Action, does not auiount to raying 
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that on© should entertain the Hope for Fruit; and con- 
yersely, saying that one should give up the Hope for Fruit, 
does not amount to saying that one should eschew Action. 
The meaning of this stanza is, that one should necessarily 
perform one’s duty, having given up the ‘Hope for Fruit’; 
and that, one should not be attached to the Action, and 
at the same time should not give up the Action —''tyago 
na yiikla ilia Icarniasu ndpi ragah*' (Yoga. 5. 5. 54); 
and the meaning has been emphasised again in the 
18th chapter, where it is stated that the obtaining of 
Fruit is not a matter within one’s own control, and that it 
is necessary to have the co-operation of many other things 
for that purpose (Gi. 18. 14-16 and Rahasya, Chapter V. 
p. 154 and Ch. XII). The Blessed Lord now clearly defines 
the characteristics of Karma-Yoga by saying that, such 
Action means ‘ Yoga ’ or ‘ Karma-Yoga ’ — ] 


(48) O Dhananjaya I casting off Attachment and looking 
upon as alike the being fruitful and unfruitful (of Action 
perform Action being ^yogaslha' (that is, ^steadfast in 
the path of Karma-Yoga’—Trans.); the (mental) state 
of being Equable (towards the Action being fruitful 
or unfruitful ) is known as (Karma-) Yoga. (49) For^ 
(external) Karma is by far inferior to the Yoga (of the 
Equability ) of Reason; (therefore) surrender yourself 
to (this equable) Reason; the *pkalahetavah' (that is> 
those^ who perform Action only with an eye to the Fruit) 
are *krpana* (that is, low, or on a lower level). (50) He, 
who is steeped in the (equable) Reason remains untouched 
both by sin or merit in this (world); therefore, take shelter 
in Yoga. The cleverness (skilfulness or trick) of performing 
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Action (without acquiring merit or sin ) is known as (Karma-) 


Yoga. 

[ The description of the nature of Karma-Yoga given in 
these stanzas is very important, and I have to refer the 
reader to the discussion of that subject in Chapter III 
of the Gita-Rahasya (pp, 76 to 87). But, the proposition 
of Karma-Yoga mentioned in the 49th stanza, namely that> 
‘the Reason is superior to the Action’, is of utmost 
importance. As the word ^ hiiddhV (Reason) in these 
stanzas is not preceded by the adjective ‘ vyavas^yntmikd ’, it 
must be understood in this stanza as meaning ‘ desire ’ or 
‘understanding’. Some persons try to interpret the word 
'buddhl* here as meaning ‘Jnana’, and to interpret the 
stanza as meaning that ‘ Karma is of less importance than 
Jhana’; but this interpretation is not correct. Because, as 
the description of Equability given in the 48th stanza 
is continued in the 49th and the subsequent stanzas, the 
word ‘ * must be interpreted as meaning an ‘equabi- 

lising buddJii *. The goodness or badness of an act does not 
depend on the act itself, and though the act may be one and 
the same, it becomes good or bad according to the good or 
evil intention of the doer; therefore, the Reason is superior 
to the Action. As this and other principles of morality 
have been dealt with in Chapters IV, XII, and XV 
of the Gita-Rahasya (p. 119; p. 530; and pp. 668 to 675), 
I do not propose to deal with them here in a more ex¬ 
haustive w'ay. It has been stated above in the 41st 
stanza that in order that the Desiring Reason 
vmha ImddJii) should remain equable and pure, the Discerning 
Reason (vyavasmjatiiiaka buddhi), which decides about the 
Doable and the Not-Doable must in the first instance become 
steady. This has been .already stated above in the 41st 
stanza. Therefore, the word ^!iamyabuddki^ (EquableReason) 
means and includes both the steady Discerning Reason 
(vyavasayCilriuxkabuddfu) and PureDesire {vdsanlUttuika buddhi)\, 
as this Equable Reason is the basic structure on which 
whether Pure Conduct or Karma-Yoga is based, the Blessed 
Lord has, with reference to His statement in the 39th stanza 
(that He would explain to Arjuna the ‘ device ’ or ‘ Yoga ’ by 
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raeans of which Ai'juna would not be affected by Action, 
though he might perform it), explained to Arjuna in this 
stanza that, that ‘device* or ‘skill* consists in ‘keeping 
one’s Eeason, steady, holy, equable, and untainted’, and 
that it is known as ‘Yoga’; and He has in this way defined 
the word ^oga’ twice over. Although the words ''yogah 
karmasu kausalanr^ in the 50th stanza are thus 

capable or being interpreted in a straightforward way, 
some commentators have attempted to stretch the words, 
and to interpret them to mean that, "kannasu yogah 
kaiisalam\ that is to say, ''kausala or skill, means the 
Yoga in the performance of Action”. But, as there was 
no occa ion here to give a definition of the word ‘ kausala \ 
and the matter in point was to show the meaning of the 
word ‘Yoga’, this interpretation cannot be looked upon as 
correct. Besides, when it is possible to inter-relate the 
words in a simple and straightforward way as "karmasu 
kausalam\ it is not proper to transpose the words so as to 
inter-relate them as ^karmasu yor/ah\ The Blessed Lord now 
says that when a man performs Action in this way with an 
equable Reason, there is no neglect of worldly activities, 
and at the same time, one cannot but achieve complete 
Perfection or Release—] 

(51) The jAanins, when acting in union with (Equable) 
Reason, having abandoned the Fruit of Action, and becoming 
free from the shackles of births, reach the state (of the 
Paramcsvara) where tliere is no unhappiness. (52) When 
your Reason shall luivc crossed the turgid enclosure of 
Ignorance, you will become indifferent towards whatever you 
may have heard or have to hear. 

[That is to say, yon will not desire to hear anything more; 
because, you will have already obtained the Fruit w'hich 
can he obtained by hearing these things. The word ‘ niroeda ’ 
is primarily used to signify * being tired of worldly life’, or, 
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‘Renunciation*. In this stanza, it ordinarily means 
‘tiredness* or ‘not wanting*. It will be seen from the 
subsequent stanzas that this ‘tiredness’ is only with 
reference to the ritual prescribed in the Srutis, which 
relates to the objects of the three constituents.] 

%o3) When your Reason, confused by (all kinds of) 
sentences from the Vedas, will become fixed and immoveale 
in the state of mental absorption, then will you attain this 
Yoga (in the shape of an Equable Reason). 

[In short, as has been stated above in 2. 44, when a 
person, being taken in by the description of obtainable 
fruits given in Vedic hymns, falls into the turmoil of 
performing a particular act for obtaining a particular fruit, 
his Reason gets all the more confused instead of becoming 
■steady. Therefore, Arjuna is advised to give up paying 
attention to such statements of advice, and to attain a fixed 
concentration of the Mind, so that he would attain the 
Karma-Yoga consisting of Equability of Reason, and be 
able to perform Action without incurring any sin, and 
without being in need of any further advice. It is stated 
that the Karma-yogin, whoso Reason or 2)raj7}a has become 
steady (i. e., sthifa ) in this way, is called a ‘ Sthitaprajfia *; 
and Arjuna now asks how such a person acts or behaves.] 
Arjuna said : (54) O Kesava I who should be called a 

< samadhistha sthitaprajna * ( that is, the Stcady-iu-Reason, 
steeped in Mental Absorption—Trans. ) ? How’^ does such a 
Sthitaprajna, speak, sit or walk ?Xtell me that). 

[In this stanza, the word ‘ hhasd, * has been used in the 
meaning of ‘ lak^w * (characteristics); and I have trans¬ 
lated it as meaning ‘ who should be called *, having regard 
to the root, ‘ hhas of the word ‘ \ It has been made 
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clear in Chapter XII of the Gita-Rahasya (p. 510 
to 527) that the mode of life of the Sthitaprajna is the 
basis of the doctrine of Karma-Yoga, and from this fact 
the importance of the description which follows will 
become apparent,] 

The Blessed Lord ^idj (55) O PSrtha ! when (a person^ 
abandons all desires (that is, vasam) of his heart, and is 
pleased by himself in his own self, then he is called a 
Sthitapiajfta. (56) He, whose heart is not agitated in the 
midst of calamities, who is void of longing in pleasures, and 
from whom affection, fear, and wrath have departed, is 
called a Steady-in-Reason sage {sthitaprajna Trans.) 

(57) His Reason is (said to be) stead}'' whose Mind is without 
Attachment in all things, and who feels no exultation 
or aversion about the agreeable or disagreeable which 
befalls him. (58) When a person draws in (his) senses from 
the objects (such as, sound, touch etc.) of the senses, as the 
tortoise draws in its limbs (such as. hands, feet, etc.) from 
all sides, then his Reason is (said to be) steady. (59) The 
objects of sense leave the foodless person, yet, the relish 
(that IS, the sweetness) m them, does not leave him; but 
after he has experienced the Parabrahman, (all the objects 
together with) the relish also (in them), (that is, the objects 
of sense as also the relish n\ them) leaves him. 
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' [The senses are fed by food. Therefore, when a person 
does not take food, or fasts, the senses become weak, and 
incapable of enjoying their respective objects. But getting 
rid in this way of the enjoyment of objects of sense, is the 
external action of enforced weakness. The desire (relish) 
for the objects of sense is not thereby reduced; therefore, 
one should acquire that Knowledge of the Brahman, by 
which such Desire will be destroyed; when a person has thus 
experienced the Brahman, his Mind, and at the same time, 
his senses also come automatically under control; and it is 
not necessary to fast or do anything else in order to obtain 
control over the senses. That is what this stanza means. 
And the same meaning is clearly conveyed later on in 
the stanzas in Chapter VI ( See Gl. 6. 16, 17; as 
also 3. 6, 7), where it is stated that the Yogin should eat 
moderately, and that he should not give up food or pastime 
altogether. In short, it must be borne in mind that the 
Gita looks upon fasting and other practices, which weaken 
the body, as one-sided, and therefore, eschewable; and lays 
down the doctrine that, moderate food and pastime, and 
the Knowledge of the Brahman, are the best means of 
controlling the senses. Some commentators interpret the 
word ‘ rasa ’ in the stanza as meaning ‘ the sweet, bitter, 
and other tastes experienced by the tongue ’, and interpret’ 
the stanza to mean that though one can overcome the 
objects of the other senses by fasting, the relish of^ the 
tongue, that is, the desire for food and drink, is intensified, 
instead of being destroyed, by fasting for many days; and, 
there is also a stanza to the same effect in the Bhagavata 
(Bhag. 11. 8. 30). Butin my opinion,-it is not correct to 
interpret this stanza in the Gita in that way ; because, that 
meaning becomes inconsistent with the second part of the 
stanza. Besides, the word used in the Bhagavata is not 
‘ rasa * but ‘ rasanum ' ; and we also do not find there the 
second part of the stanza in the Gita It is, therefore, not 
proper to consider the stanza in the GitS. as meaning the 
same thing a.s the stanza in the Bhagavata. The Blesst'd 
Lord now says in more explicit terms, in the t\\ o following 
stanzas, that i' is not possible to obtain complete CL.ntrol 
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over the senses, except by the Realisation of the 
Brahman—] 

(60) Because, O son of Kunti, these boisterous senses forcibly 
carry away in an improper direction, the Mind of even the 
intelligent person, who makes efforts merely (for controlling 
the senses). (61) (Therefore), one should control all these 
senses and become ^ yuhta* (that is,and solely 
devoted to Me. His Reason is (said to have become) 
stead) , whose senses are thus subject to his control. 

[In this stanza, it is stated that one should obtain control 
over the senses by moderate eating, and should at the same 
time, become ‘ mafparaijaiia \ that is, should fix his mind on 
the Isvara, in order to obtain the Knowledge of the 
Brahman; and the reason for that will be clear from my 
interpretation of the 59th stanza. Even Manu has given 
a warning to the man who merely controls his senses, when 
he says: ''balavUn indnyafjramo vidvaihsam api kar^i" 
(Manu. 2. 245), (that is, “ the powerful group of the senses 
drags about even the wise man ”—Trans.); and the same 
meaning is conveyed by the 60th stanza above. In short, 
the implied import of these three stanzas (that is, 59, 60, 
and 61—Trans.) is as follows; namely that, one who 
has to become a ‘ Sthitaprajfta’ must moderate his food 
and pastimes, and .acquire the Knowledge of the Brah¬ 
man ; that, the Mind becomes free from the slavery of 
the senses only when one acquires the Knowledge of 
the Brahman; and that, the device of mortifying the 

body ie^ only external and not efficacious; and the words 

matparayam ' also give the first indication of the Path of 
Devotion (See Gl. 9. 34) The word ‘ yukta \ which has been 
used in the above stanza, means ‘ one who has been perfected 
hy means of Yoga \ In Gita 6, 17, the word ‘ yukta ’ means 
moderate’. But thi.'i wor.i jg in mostly to 
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mean ‘ the person who has become an adept in bearing both 
pain and pleasure with a placid mind, by practising the 
Yoga of Equable Reason, which has been prescribed in the 
Gita ’. (See Gi. 5. 23). A person who has become an adept 
in this way is known as a ‘ sthitapmjna \ and his state is 
known as the ^ siddJicivcisthci (the state of Perfection); that 
state has been described at the end of this chapter, 
and also again at the end of Chapter \ and of Chapter XII. 
The Blessed Lord has so far explained what is 
necessary for becoming a Sthitaprajfia, after having lost 
pleasure in the objects of the senses. HE now first explains 
in the following stanza how pleasure arises in the objects 
of the senses, how this pleasure gives rise to the emotions of 
k'ania (Desire), krodlui (Anger), etc., how man is thereby ulti¬ 
mately ruined, as also how it is possible to overcome them.] 
(62) The sahga (that is, intimacy) of the man, who contem¬ 
plates on the objects of the senses, with these objects 
of sense, continually grows. From this intimacy, there 
grows later on kdma (that is, the Desire to possess those 
objects of the senses); (and when there is an obstruction in 
the matter of tha satisfaction of this Desire) from this Desire^ 
there arises Anger; (63) from Anger, there arises sammoha 
(that is, Indiscrimination); from Indiscrimination, confused 
memory; from confusion oi memory, destruction of 
Reason; and from destruction of Reason, there arises 
' the total destruction (of the man). (64) But he (the man), 
whose Atman (that is, whose internal sense) is within his 
control, is saiishcd (in his Mind), though he moves about 
among ths objects of tho senses, with senses which have 
escaped from love atid hate, and which arc perfectly within 
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his control. (65) When the Mind is satisfied, all his un¬ 
happiness is destroyed, because the Reason of the man, 
whose Mind is satisfied, is also immediately steadied. 

[ It must be borne in mind that these two stanzas 
(that is, 64 and 65—Trans. ) clearly lay down the 
following propositions, namely, (i) the Sthitaprajna does 
not give up either Action or the objects of sense, but 
merely the 'saiiga' (intimacy), and moves about among 
the objects of the senses with an unattached frame of mind; 
and that (ii) the peace of mind which he obtains is not the 
result of giving up Action, but of giving up the Desire for 
Fruit of Action; because, except for this, there is no 
difference between this Sthitaprajna and the Sthitaprajna 
who follows the Path of Renunciation. Both of them need 
the qualities of absence of Desire and peace of Mind; but 
the Sthitaprajna of the Gita does not renounce Action, but 
desirelessly performs every kind of Action for universal 
good, and the other Sthitaprajha does not do so : this is 
the important difference between the two (See Gi. 3. 25). 
But the commentators on the Gita, who favour the Path of 
Renunciation, look upon this difference as a minor difference, 
and for supporting their own doctrine, insist that the 
description of a Sthitaprajfta given here is of the Sthita- 
prajfia according to the Path of Renunciation. The Blessed 
Lord now describes those whose mind is not at peace, thereby 
more fully describing the nature of the Sthitaprajfta—] 

(66) The man, who is not *yukia\ (that is, who has not 
become yoga^-yukta mentioned above), possesses neither 
(steady) Reason, nor bhavnn^ (that is, Nistha, cr fixedness, 
in the shape of u firm Reason); who has not fixedness, can 
liiive no tranquility; and how can he who is not tranquil, 
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‘ acquire happiness ? (67) The Mind which follows in the 

wake of the senses, which roam about (that is, move), (among 
the objects of sense), enslaves the Reason of a man, just as 
the wind (enslaves) a boat in the water. (68) Therefore, 
■O Arjuna ! his Reason is (said to have become) steady, whose 
senses (are) controlled on all sides from the objects of sense. 


[In short, control of the senses by means of the control of 
the Mind is at the root of all means of reaching Perfection. 
When the senses have become disintegrated on account of 
the objects of sense and run in all directions, it is not 
possible for a man even to get the desire of obtaining Self- 
knowledge. As the desire is wanting, there is no resolute 
endeavour in that direction, and then there is neither 
tranquility nor happiness. Though this is what is meant, 
control of the senses does not mean totally destroying the 
senses and giving up all Action altogether; and, as is stated 
in the 64th stanza, the message of the Gita is that 
one should perform all Action desirelessly, as has been 
shown in Chapter IV of the Gita-Rahasya.] 

<69) The Stbitaprajha is awake in that which is night for 
everyone else ; and such a Jhanin looks upon that as night in 
w’hich every other living being is awake. 


[This paradoxical description is metaphorical. Ingnorance 
means ‘darkness’ and Knowledge means ‘light’ (Gi. 14. 11). 
That which the Ignorant dislike, that is, what to them is 
darkness, is desired by the Jnanin; and that in which the 
Ignorant are engro.ssed—that is, what for them is light— 
is ‘ darkness ’ for the Jfl§.nin, that is to say, he 
does not want it. This, is what is meant. Por instance. 
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a Jninin looks upon desire-prompted Action as con¬ 
temptible, whereas ordinary people are steeped in such 
Action; and that Dosireless Action, which the Jfianin 
likes, is disliked by others.] 

(70) Just iis all water enters, from all sides, the sea, of \vhich 
the shores are not transgressed, though it is being filled on 
all sides, so is (true) tranquility obtained only by that person 
who is entered by all objects of sense (without disturbing 
his tranquility) ; not by one, who desires the objects of sense 
(is it poss.ble that this tranquility is acquired.) 

(This stanza does not mean that one should abandon 
Action in order to attain tranquility ; what is meant is that 
the minds of ordinary people are confused by the Hope of 
Fruit, or by Desire, and their peace of mind is destroyed by 
the Action they perform; but the Mind of the man who has 
reached the Siddh5,vastha (the state of Perfection) is not 
distressed by Hope of Fruit. Whatever the number of 
Actions he has to perform, hi: peace of Mind i.s not 
disturbed, and he performs them roniaining as peaceful as 
the sea; and he does not, therefore, suffer from pain or 
happiness. (See stanza 64 above and Gi. 4. 19). The 
Blessed Lord now summarises this subject, and tells Arjuna 
what this state of the Sthitaprajha is called—] 

(71) He alone acquires tranquility, who performs Aetion 
having given up all Desire (that is, all Attachment) and 
become desireless, and who has not got minc-ness and 
egoism. 

(ITie word ‘ rrraU' (performs Action) has been interpreted 
])y commentators who support the doctrine of Renunciation 
as meaning I goes about begging’; but, that interpretation 
is wrong ho meaning which has been given to the words 
■>'van' aiid'cm-fli'd"*’ in the 64th and the 67th BtanzoB 
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above must also be taken here. The Gita has nowhere 
preached that the Sthitaprajna should become a mendicants 
Qn the other hand, it has been clearly stated in the 64th 
stanza, that he should freely ‘ move about among the objects 
of sense’, keeping his senses under control. Therefore, the 
word ‘ carat i ’ must be interpreted hero as ‘ performs Action * 
or ‘ takes part in worldly affairs Sri Samartha (Ramadasa) 
has given, in the latter half of the Dasabodha, an excellent 
description of how the ‘ desireless scient ’ (Sthitaprajna) 
takes part in worldly affairs; and the same is the subject- 
matter of Chapter XIV of the Gita-Rahasya. ] 

(72) O Fartha I this is (called) that Brahiuic state ; having 
attained this, the man does not remain in ignorance ; and 
remaining in this state even at the end (that is, at the 
moment of death), he attains Release iti the sliape of 
^ brahmanirvana (that is, of merger in the Brahman). 


[The Br^hmic state is the ultimate and the best state in 
Karma-yoga (SoeGl. Ra. Ch. IX pp. 319 and 344); and the 
important point about it is, that when this state has been 
reached, there is no more any Ignorance. This important 
point is particularly mentioned here, because, even if a 
man on any particular day experiences tho Brahmic state 
for a short time, he does not thereby got any permanent 
benefit. Because, if that man is not in that state of mind 
at the moment of deatlr, he cannot escape re-birth according 
to the desire which may be in his mind at the moment of 
death (See Gi. Ra. p. 398). Therefore, in describing the 
Br5.hmic state in this stanza, it is particularly mentioned 
that the Sthitaprajfia maintains this state of mind oven at 
the moment of death (cf. ''antakTiie 'pi that is, ‘even at the 
moment of death’). The importance of the Mind' being 
pure at the moment of death has been described in the 
Upanisads (Chan. 3. 14. 1; Rrasna. 3. 10.), and lat« r on in 
the Gita itself (Gi. 8. 5-10). As desire-prompted Action 
iir the reason for being re-born several times, it is clear 
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that Desire should be annihilated at least at the moment 
of death. And it naturally follows that in order that 
Desire should be annihilated at the moment of death, one 
must have practised the annihilation of Desire before one 
reaches the point of death ; because, the act of destroying 
Desire is extremely difficult, and it is not only difficult but 
absolutely impossible for any one to be easily able to 
annihilate Desire, except by ‘ special divine blessing*. 
{vUesdnagralia). The doctrine that Desire should be pure 
at the moment of death has been accepted not only in the 
Vedic religion but also in other religions (See Gita Ra. 
p. 614. ] 

Thus ends, the Second Chapter entitled Samkhya- 
Yoga in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman, (that is, on 
tlie Karma-Yoga) in the Upauisad sung, (that is, told) by the 
Blessed Lord. 


I As there is a description of the Samkhya or the 
Samnyasa doctrine in the beginning of this Chapter, it is 
called • Bamkhya-YogaBut one must not, on that 
account, think that the whole of the chapter contains no 
other subject. There are usually many subjocts in one and 
the same chapter; but the chapter is named by reference 
to the subject which is in the beginning, or is the most 
important one in the chapter (See Gita-Rahasya Ch. XIV, 
p. 625-1 
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CHAPTER III. 

[After the Blessed Lord had proved to Arjuna that the 
dread which he had felt about killing Blusma, Drona, and 
others was foolish, having regard to the immortality and 
the non-lament ability of the Atman according to Samkhya 
philosophy, and made to Arjuna a short exposition of his 
own duty, the principal subject-matter of the Gita, namely, 
the exposition of the Karma-Yoga, was started in the 
Second Chapter; and, after stating that the only skilful 
way, or Yoga, by which it was possible to perform Action 
without incurring either merit or sin, was to perform it 
with a disinterested frame of mind, there is given a 
description, at the end, of the Karma-Yogin Sthitaprajha, 
whose Reason has thus become Equable. But, that does not 
exhaust the exposition of the Karma-Yoga. It is true that 
if any act is performed with an equable frame of mind, one 
does not incur sin. But, if it cannot be disputed that 
Equability of Reason is superior to Action (Gi. 2. 49), then 
it would be quite enough if one makes one’s Reason ec[uable 
like that of a Sthitaprajfia; and it does not follow that it 
is necessary to perform Action. Therefore, when this 
doubt has been raised by Arjuna in the shape of a question, 
the Blessed Lord lays down in this and in the next chapter, 
that ‘ Action must be performer! ’.] 

Arjnua said :—(1) O Janardana ! if it is Your opinion that 
the (Equable-) Reason is superior to Action, then, O Kesava I 
why are You engaging me in a terrible Action fof war) ? 
(2) By this seemingly mixed (tliat is, doublc-meuningcd) 
advice, You are, so to say, confusing my understanding; 
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therefore, tell me defiaitely only that thing by which I shall 
attain sreya (that is, bliss). 


1 he Blessed Lord said :—(3) O sinless Arjuna ! I have 
said before (that is, in the Second Chapter) that in this world,, 
the path is of two kinds : that of the Sariikhyus, by the 
Jn2lna-Yoga, and that of the Yogins, by the Karma-Yoga. 

[I havo translated the word ^purU * = ‘before’, as meaning, 

‘ in the Second Chapter *, and that is the straightforward 
meaning: because, the Blessed Lord has, in the Second 
Chapter, first described the Samkhya philosophy, and then 
the Karma-Yoga philosophy. But, the word ‘ pura ’ can 
also be interpreted to mean ‘ from the beginning of the 
world ’; because, where the Narayaniya or Bhagavata 
religion has been described in the Mahabharata, it is stated 
that the Blessed Lord created the two independent paths of 
Samkhya and Yoga [mvrlli (Renunciation) and pravrtti 
(Action)], in the beginning of the world (See San. 340 
and 347). As I have shown in great detail in Chapter XI of 
the Gita-Rahasya (pp. 420 to 437) that (i) the word ‘ mokm 
(Release) is to be taken as understood behind the word 
’ niUhd that (ii) ‘ nisthd ’ means ‘ that path by following 
which one ultimately attains Release *, and that (iii) there 
are only two such paths, according to the Gita, which are 
independent of each other, and are not parts of each other, 

I shall not repeat the same subject-matter here; Tho 
difference between these two paths has also been shown by 
me in the form of a tabular statement at the end of 
Chapter XI of the Gita-Rahasya (p. 491). The Blessed Lord 
has thus mentioned the two paths of attaining Release. 
Now He clearly defines the nature of that 7iQiskarmya-siddhi 
(Perfection by Desiroless Action) which is incidental to 
tliem—1 






Irk, TRANSLATION & COMMENTARY, CHAP. Ill 



TT ^ T%i% ^wf^nix=ji% u 8 u 

H ft ^RfsTr^rirmq \ 

?j^RT • ^ ; n ^ ii 


(4) (But) It is not that a man attains uaiskarmya (that is, per¬ 
forming Action after destroying its binding force—Trans.) 
by not commencing Action; nor does one attain Perfection by 
merely making a Renunciation (ty%i) of Action; (5) because, 
whoever he may be, he does not remain even for a moment 
without performing (some or other) Action. The constituents 
of Prakrti compel every being, that has become dependent, to 
(always) perform (some or other) Action, 

[Commentators, who support the Path of Renunciation, 
have interpreted the word ‘ 7uiiskarmya ’ occurring in the 
first part of this stanza, as meaning ‘ Jhana and in order 
to support their own doctrine, they have interpreted the 
stanza as meaning, “ Knowledge is not acquired by not 
starting Action, that is to say, Knowledge can be acquired 
only by performing Action, in as much as Action is the 
instrument by means of which Knowledge can be 
acquired”. But this interpretation is neither straight- 
forward nor correct. The word * naiskarmya ’ occurs any 
number of times both in the Vedanta and the Mlmarhs^ 
philosophies, and SuresvarScarya has even written a book 
entitled Nai^karmya-si<idhi. But these principles of 
Naiskarmya are not new, but have been in vogue from 
before the time not only of SuresvarSc^irya but even of the 
Sutras on the Mimaihsa and the Vedanta. It need not be 
said that Karma (Action) is necessarily binding. Therefore, 
it is necessary to devise some means whereby the binding- 
force or faults of Karma or Action can be destroyed. 

In the same way as Doctors purify mercury by ‘killing* 
it before it is used ; and the state of performing Action 
by this device is known as ‘ Naibkarmya’. As Action, 
thus crippled, does not become an obstruction to Release, 
how to acquire this state is an important quve* tion in 
the science of Release. The Mimamsii school answers 
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this question by saying that if one performs the ‘Daily’ 
(nitua ) ritual, daily, and the ‘ Occasional ’ ( iiaimttihci ) 
ritual, when there is occasion for ft, and eschews tha 
‘ Desire-prompted * {kamya) and ‘ Prohibited * {ni^iddha) acts,, 
one will escape the bond of Action, and can without 
difficulty obtain the ''nai^karmyavasthd'' (the state of Absten¬ 
tion from Action). But Vedanta science has proved that 
this device of the Mimamsa school is wrong; and this 
matter has been discussed in Chapter X of the Glta-Rahasya 
(pp. 378, 379). There are others who maintain, that Action 
(‘ Karma ’) will not bind a person, if he does not perform it, 
and that therefore, one should abandon all Action, is order to 
attain the state of Inaction (ncdskarmyUmstha)^ In their opi¬ 
nion ^wislcarmyd means ‘Absence of Action’ {karim-sunyata)^ 
But it has been stated in the fourth stanza that this is not 
correct, and that Perfection {siddhi)^ that is, Release {mok^i) 
cannot be attained in that way ; and the reason for saying 
so has been given in the fifth stanza. Even if one contem¬ 
plates giving up of Action, yet, in as much as Action, like 
sitting, sleeping etc., does not stop so long as the Body 
exists (Gi. 5. 9 and 18. 11), no man whosoever can at any 
time totally abstain from Action. Therefore, Naiskarmya 
in the shape of total Abstention from Action is impossible. 
In short, the scorpion of ‘ Karma ’ never dies. Therefore,, 
one must devise some means whereby that scorpion will 
become poisonless. The doctrine of the Gita is that this 
device consists in destroying the Attachment which ties a 
person to the Action, and this device has been later on 
described several times in an exhaustive manner. But 
even to this position an objection may be raised that : 
though Naiskarmya may not mean * total Abstention from 
Action , yet, in as much as, those who follow the Path of 
Renunciation, obtain Release by giving up all Action, tho 
giving up of all Action is necessary for obtaining Release. 
But to this line of reasoning the reply of the Gita is that, 
though the followers of the Path of Renunciation attain 
Release, that is not because they have gi ren up Action ; 
for, their attaining Relc.ase is the result of tboir Jhana 
(Knowledge). If tlfdease were to be obtained merely by 
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abstaining from A.ction, even a stone ought to obtain it. 
Therefore, the following three facts stand proved, namely^ 
(1) Naiskarmya does not mean total Abstention from 
Action; (2) no one can possibly give up Action even if he- 
says that he will do so; and (3) giving up Action is not a 
means for obtaining Siddhi (Perfection); and this is what 
has been stated in the above stanza. When these three 
conclusions have been arrived at, the only way in which 
Naiskarmya-siddhi (Perfection by Desiroless Action) can 
be attained is, by not giving up Action, but continually 
performing Action after destroying the * cisakti ’ (Attach¬ 
ment) by means of Jhana (Knowledge). Because, though 
Jhana alone does not give Release, yet, in as much as it is 
impossible to totally abstain from Action, it is necessary 
to perform Action, after having destroyed one’s Attach¬ 
ment (asakti) to Action, in order to get rid of the Bond 
of Action. This is what is known as ‘ KarMA-Yoga * ; 
and the Blessed Lord now says that this method, which 
combines Jh^na (Knowledge) with Karma (Action) is of 
higher importance, that is, superior—] 

(6) That fool, who merel)^ controls the Action (of the hands 
and feet etc*), but continually thinks by his Mind of the objects 
of the senses, is called rnithydcdra (that is, a hypocrite). 

(7) But the worth of that man, who controls his senses by 
means of his Mind, and starts the Karma-Yoga by means 
(solel}") of the organs of Action, with an unattached Reason 
is, O Arjuna I very great. 

[These two stanzas amplify the statemonl in the pre¬ 
vious chapter that; ‘in the Karma-Yoga, the Reason is 
superior to Action’ (Gb 2. 49). This stanza dourly says 
that tht man, whose Mind is not pure, but who restrains 
the activitieh of his organs of Action only out i>f fear of 
others, or in order that other persons should call him good, 
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is not really a virtuous man, but a hypocrite. Those who 
point to the dictum: kalau Jcartd ca lipyale"\ that is, 
in the Kaliyuga, fault is found not with Reason, but with 
the Action’*, and who say that, whatever the state of one’s 
Reason, one’s Action should not be bad, should carefully 
note the principle laid down in the above stanza of the 
Gita. It becomes clear from the 7th stanza, that the name 
‘ Karma-Yoga ’ has been given in the Gita only the ‘ Yoga 
of performing Action desirelessly Some supporters of 
the Path of Renunciation interpret this stanza as meaning 
that though this Karma-Yoga may be superior to the Path 
of Hypocrisy described in the 6th stanza, yet, it is not 
superior to the Path of Renunciation. But this argument 
is only a doctrine-supporting argument ; because, the 
•doctrine that Karma-Yoga is more worthy than, or superior 
to, the Path of Renunciation has been laid down not only 
in this stanza, but again in the beginning of Chapter V, 
as also in several other places (Gita-Ra. p. 425 and 426). 

As the Karma-Yoga is, in this way, proved to be superior, 
the Blessed Lord now advises Arjuna to follow that Path 
only — ] 

(8) Perform the Action which has been niyata (that is, 
prescribed', (according to your dhormo) ; because, it is belter 
to perform Action than not to peiTonn Action ; (see) besides, 
(that), if you do not p rform Action, (you will not get even 
food to eat and) even the Body will not be maintained. 

[ By the words ‘ besides ’ and ‘even’ (cf. : “ apt ca ”) it has 
been shown that keeping alive the body {sa?'h'a-ydfra) is a 
very soc’fmdary object. Now the Blessed Lord starts the 
subject of Sacrificial Ritual {yajna-karma} in order to show 
what Action is idtjata' that is, ‘prescribed*, and for what 
other important reasons that Action has to he performed. 
As the Sruti rel igion of sacrificial ritual has now become 
extinct, readers do not uow'-a-days attach much importance 
to this subject. But, as these Yajilas and Yagas (that is, 
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sacrificial ritual) were in full swing in the days of the 
Gita, those were the things which were principally under¬ 
stood by the word Karina ; and it was, therefore, neces¬ 
sary to expound in the Gita whether this religious ritual 
should be performed or not, and, if so, in what way. 
Besides, it must be borne in mind, that the word ‘ Yajna ’ 
•does not mean only ‘the Jyotistoma and other Yajnas 
prescribed by the Srutis or, sacrificing something or other 
into the Fire {agni)\ (Gi. 4. 32). The word ‘ Yajfia ’ 
embraces all Action, which was enjoined by Brabma- 
deva on all created beings, in accordance with the four 
different castes, after he had created the Cosmos, in order to 
achieve the smooth mnning of the Cosmos, that is to say, 
for Hokasamjnihci (universal welfare), (Ma. Bha. Ann. 48, 3: 
and Gi. Ha. pp. 400-408) ; and these very rites have been 
described in our religious texts {dhm'nui-sastra), and are 
what are here meant by the word ‘ rdyata ’ (prescribed rites). 
Therefore, though the sacrificial ritual of the Srutis is 
now extinct, this exposition of the cycle of Yajnas cannot 
be said to be meaningless in these days. From the point 
of view of religion, all this ritual has been prescribed 
because, it is ‘ kamija \ that is, in order that man should 
thereby derive benefit and become happy. But in the second 
chapter above (Gi. 2. 41-44) is stated the doctrine that these 
purposeful or desire-prompted rites of the Mimamsakas 
obstruct Release, that is to say, are inferior in worth. And 
here it is showm that it is necessary to perform that very 
ritual. Therefore, the Blessed Lord has explained in an 
exhaustive manner in the following stanzas how the good 
or evil contact or binding effect of these Actions can be 
made to disappear, and how the Naiskarmyavastba (state 
of Desireless Activity) is reached while performing Action; 
end all this is consistent with the Ne.raynuiya or 
Bhagavata religion described in the Bh^rata. J 

(9) This world is bou!\d by Action otnert’ian that which 
is performed for the Yajha ; perform (even) the Action (to be 
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performed) for it, (that is, for the Yajfia), abandoning th& 
Attachment or Hope of Fruit. 


[ In the first half of this stanza is given the doctrine of 
the Mimclmsa school, and in the other half, the doctrine of 
the Gita. The Mimaihsa school says that in as much as the 
ritual of Yajnas and Yagas has been placed on everybody’s 
shoulders by the Vedas themselves, and in as much as 
this cycle of Yajhas is necessary in order that the affairs 
of the world created by the* Is vara should go on smoothly, 
nobody can give up Action (ritual); and that if he does so,, 
he is to be looked upon as lost to the religion of the Srutis. 
But it is a doctrine of the T^aw of Causality (Iccirmavipdka- 
prakriyd) that, man has to suffer the consequences of each 
one of his acts; and according to this doctrine, it follows 
that man has to suffer the good or bad consequences of even 
the Action performed by him for the Yajna. To this the 
reply of the Mimamsa school is that, in as much as the 
Vedas themselves have enjoined the performance of the 
‘Yajnas’, and in as much as all Action which has to be 
done for the purpose of the Yajna must consequently be 
deemed to be acceptable to the la vara, such Action cannot 
be a source of bondage to the doer ; but any other Action, 
performed for any purpose except for a Yajna, e. g,, for 
one’s own living, is an act not for the purpose of a Yajfta, 
b\it merely for the benefit of oneself. Therefore, the 
Mlmarhsa school refers to such Action as purusdrtha- 
karnia' {Action performed for oneself); and it has laid down 
that every person must suffer the consequences, good or 
evil, of all such Action, that is, of Action other than that 
performed for the purposes of a Yajna, or in other words, of 
Purusartha-karma; and this is the proposition referred to 
in the first line of the above stanza (Gi. Ra. Ch. HI, pp. Tl 
to 75). i he ^meaning, which some commentators arrive 
at, by taking Yajna t(j mean ‘Visnu’ (wbic]\ is a secondary 
interpretation) so as to explain ‘Yajnartha’ as meaning 
‘for the sake of Vis mi or ‘in order to dedicate it to the 
Paramesvara*, is, according to me, a stretched and uncouth 
meaning. But hero a question arisen, namely : if a man 
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does no other Action except what is necessary for the 
performance of a Yajha, does he escape the bondage of 
Action ? For, Yajha is also an Action, and one cannot 
escape the fruit of it in the shape of obtaining heaven,, 
mentioned in the Sastras. And it has been clearly stated 
in Chapter II of the Gita (Gi. 2. 40-44 and 9. 20, 21), 
that this iruit in the shape of obtaining Heaven is 
obstructive to Release. Therefore, in the second part of 
the above stanza, it has been again emphasised that even 
the prescribed {^idyatcL^ ritual, which a man has to perform 
for the purposes of a Yajha, should be performed by him 
without entertaining the Hope of Fruit, that is to say, 
merely as a duty; and the same doctrine has been 
propounded later on when the suttolka sacrifice’ has been 
defined ( Gi, 17. 11 and 18. 6 ). When in this way all 
Actions are performed for the purposes of a Yajha, and that 
too without entertaining the Hope of Fruit, (1) they cannot 
affect a person adversely in any other w'ay, according to 
the Mimamsa doctrine, because they have been performed 
for the purpose of a Yajha, and (2) one does not thereby 
obtain the Sastric, yet non-permanent. Fruit in the shape 
of heaven, as they have been performed ‘without enter¬ 
taining the Hope of Fruit’, but attains Release. Such is 
[ the import of this stanza; and the same meaning has been 
again emphasised later on in the 19th stanza, as also in the 
23rd stanza of Chapter IV. In short, the doctrine of the 
MJmamsa school that “one should perform Action for the 
purposes of the Yajha, as it has not a binding effect”, has 
been amended and amplified by the Bhagavadgita as: 
“even the Action to be performed for the purposes of the 
Yajfia, should be performed without entertaining the Hope 
of Fruit”. But even to this position an objection is raised, 
by asking whether it is not better, for obtaining Release by 
escaping the bond of Karma, that one should take 
Samnyasa (renounce the world) and givi up idl ritual, 
rather than go through the useless effort of amending this 
doctrine of the Mimamsa school, and keeping alive Uie duty 
of a householder to perform Yajfiaa and Yagas. The clear 
answer of the Bhagavadgita to this ia the negative: 
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of Yajiias for the maintenance of all these worlds, and 
directed both the gods and the men to follow that arrange¬ 
ment and thereby protect each other : such is the 
description given in the Narayaniya doctrine mentioned in 
the Mah§.bharata ( Ma. Bha, San. 340. 38 to 62 ); and the 
same has been repeated in the above stanza, slightly 
differently and with minor verbal alterations. This fort¬ 
ifies the proposition that the doctrine enunciated in the 
A.ctivistic Bhagavata religion is propounded in the Gita. 
But, as the Bhagavata religion considered the slaughter of 
animals included in the Yajnas as objectionable (Ma Bha. 
San. 336 and 337), Yajfias by sacrifice of wealth took the 
place of the sacrifice of animals ; and ultimately, the 
opinion that the Yajha by means of prayer (japayajila), or 
by moans of Knowledge ( jtlana-ijajna ) was the most 
superior Yajfia, came into vogue (Gi. 4. 23-33). It is clear 
that the word ‘Yaj&a’ means, all the Action (duties) prescri¬ 
bed for the four castes; and that this Yajiia-ritual or Yajna- 
cakra (cycle of Yajnas) has to be kept going without a 
hitch in the interests of the maintenance of society (Manu. 
1. 87). Nay, the ‘Yajna-^^aAra* (cycle of Yajnas) mentioned 
later on in the 28th stanza is a kind of universal service 
(lokasavujniha), (See Gi. Ea. Oh. XI). It is, therefore, stated 
even in the Smrtis that the Action productive of universal 
welfare, which the Blessed Lord thus created in the 
beginning of the world for the welfare both of the world of 
men and of the world of gods, should necessarily be kept 
going; and the same meaning has been made perfectly 
clear in the next stanza. ] 


(13) Those good men, who partake of what rcniLiins after the 
performance of the Yajna> are redeemed from all sin. But 
those, who (without perfonning the Yajfia) cook (food) for 
themselves (only), such sinful persons eat only sin. 

[In the Bg-Veda hymn 10. 117. G, the same meaning is 
conveyed; and it is stated that: ^"liaryniaTTiam pusynti rix, 
sakhayaTn kevalQghohhawfi that in, “he who does 
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not feed the ^arijama\ that is, the friend, but eats alone, 
should be looked upon as a sinner**. Similarly, there are 
to be found such stanzas in the Manu-Smrti, as: ^^agham sa 
Icemlavi bhunkte ijah pamtyatrmkaravTit \ yajflasi^tdsamini hy 
etaf satam annam vidhhjate'* \\ (3,118), that is, ‘‘He who cooks 
(food) only for himself, eats only sin; what remains over 
after the performance of the Yajna is called amrt and what 
remains over after everybody else has eaten {bhukta-iesa) 
is called vidhas' (Manu. 3, 285); and that food alone is the 
proper food for respectable people ( see, Gi. 4. 31 ). The 
Blessed Lord now gives a more detailed explanation of how 
the Yajha is necessary for the maintenance of the world, or 
how the world depends on the performance of Yajhas, 
instead of the Yajna and other ritual being merely for the 
purpose of burning rice and sesamum into the fire, or 
merely for the purpose of obtaining heaven— ] 

(14) Living beings come into existence from food; food 
results from rain ; rain results from the Yajfla ; and the YajAa 
results from Karma (that is, ritual—Trans.). 

I Even the Manu-Smrti describes the origin of man, and 
of the food necessary for his sustenance, in the same way. 
The stanza in the Manu-Smrti is ;“the oblation made into the 
Fire in a Yajna reaches the Sun, and then ruin results from 
the Sun, that is, ultimately from the Yajna; food results 
from the rain, and life, from food” (Manu. 3. 76); and the 
same stanza appears in the Mah^bh^rata (Ma. Bha. Sftn. 
262.11). In the Taittiriya Upanisad (2. 1), this evolution 
is taken oven Turther back, and the order of evolution is 
given as : “frMin the Paramatman was first born ether ; and 
rilhi, air, fro, water, and earth came into existence, 
on.' r the other; and from the earth spring the vegeta¬ 
bles, ai.d from the vegetables, man’*. Therefore, the 
Blessed Lord, consistently with that order of creation, takes 
the evolution of created beings, which, in the last stanza 
bus been })rought as f^r as Karma, still further back to 
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Prakyti (Nature or Matter), and betiind Prakrti, right up to 
the Imperishable (aksara) Brahman-] 


(15) Know (that) the origin of Action (is) from the Brahman 
(that is, from Prakrti*, and this Brahman has sprung out of 
the aksara* (that is to say, from the Paramesvara); there¬ 
fore, ( know that ) the All-pervading Brahman is always 
■'primarily worshipped (adhisUiita —Trans.) in the Yajha. 

[vSome commentators interpret the word ‘Brahman’ in this 
stanza, not as Prakrti, but as Veda. Although this inter¬ 
pretation would be correct in the meaning that “the Brah¬ 
man, that is, the Vedas, originate from the Paramesvara”, 
yet, the words “the AlTpervading Brahman is in the 
Yajtia”, do not become intelligible according to that 
interpretation. Therefore, the meaning of the word ‘Brah¬ 
man’, given in the Rainanujabhasya, consistently with its 
meaning in the stanza, “mama ijonir maJuxi braJwui" 
-Gi. 14. 3), (whore it means Prakrti), namely, ‘ Prakrti, which 
is the Fundamental Substance of the world ’ appeals to me 
as better. Besides, the description, anuijajilam jagat sarvam 
yajfias canujagat sada'\ that is, “the Yajha is followed 
by the world, and the world is followed by the Yajha”, 
which appears in the Santiparva of the Mahabharata, 
where the chapter of Yajhas is going on (San. 267. 34), 
.also becomes consistent with the present stanza, if the word 
is taken to mean Prakrti. For, I have explained at con¬ 
siderable length in Chapters VII and VIII of the Glta- 
Rahasya, that the world is nr^thing but Prakrti, as also 
how Prakrti springs from the Paramesvara, and how tlie 
entire activity of the world springs from the tUree-con- 
stituented Prakrti. Besides, there is a de.seription even 
in the Purusasukta that the Gods created the world by lirst 
performing a Yajha. ! 


-aki'ara^ moans ‘the Imperishable’—Trans, 
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(16) The life of that man who does not move the cycle 
(that is, the cycle (cakra), whether of Action, or of sacrificial 
ritual), which has thus been started (for the maintenance of 
the world), is sinful; and the existence, O Partha ! of this 
slave of the senses (that is, of the person, who enjoys all 
by himself, without giving anything to the gods) is worthless, 

[ It has thus been proved that sacrificial Action, or the 
respective duties of the four castes, have been created by 
Brahmadeva —and not by man —-and that these duties are 
necessary both for keeping the world going on (stanza 14), 
as also for maintaining oneself (stanza 8); and that, 
therefore, the Cycle of Sacrifice (yajna-cnkra) has got to be 
continually kept going on in this world, unattachedly. 
That is to say, I have shown how the Karma-kdnda in the 
Mimaxnsa philosophy, or in the ^trayi dharmi* has been 
left untouched in the Gita-religion by the device of the 
Unattached Reason (See Gita-Rahasya, Ch. XI, pp. 478 
to 482). But some commentators belonging to the School 
of Renunciation take exception to this by saying that, 
as the Solf-Knower {d(t)ia-jfl(inui) obtaias Release in this 
world, and as he has already acquired here all that is to be 
acquired, it is not necessary for him to perform any Action 
whatsoever in the world, nor should he perform Action. 
Therefore, tiu* Blessed Lord now gives in the three following 
stanzas the answer of the Gita to that objection—] 

(1 7) But, for fhe man who is merged only in the Atman, 
content in the Atman, and pleased with the Atman, nothing 
(as of his own) remains (in balance). (18) Similarly, here 
(that is, in this world) lie li:^s nothing to gain whether by 
doing or by not doing (atiy particular thing); and there is 
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no purpose (as of his own) which is mixed up with all created 
beings; (19) lasriiai, (that is, because the Jnanin does not 
in this way set store by anything in this world), you too 
do not have any Attachment (to the Fruit), but perform (your) 
duty; because, the man who performs Action, having given 
up Attachment, attains the highest (state). 

[As commentators have very much distorted the meaning 
of these three stanzas (17 to 19), I will first explain their 
plain meaning. These three stanzas form really speaking 
only one sentence, in the shape of a reason and an inference. 
Out of these, the 17th and 18th stanzas first show the 
reasons generally given for the Jnanin not performing 
Action; and the inference drawn by the Gita iis stated 
in the 19th stanza, which starts with the word ‘ taamUl. * 
(that is, therefore ), which shows the inference. It has been 
clearly stated in the 4th and 5th stanzas in the beginning 
of this chapter, that the Actions of sleeping, sitting, getting 
up, nay, of existing itself etc., cannot be given up in this 
world, even if one wants to do so; and that, therefore, 

^ nai^hinnija ' is not achieved by giving up Action, nor is 
such Renunciation of Action any means for attaining 
Perfection {siddhi). But the argument advanced against 
this point of view by the School of Renunciation is: “It 
is not that we give up Action in order to obtain Perfection. 
Whatever anybody does in this world, he does it either 
for his own gain or for the gain of another. But the 
highest ideal of every man, namely, the Siddhavastha 
(State of Perfection), or Moksa (Release), is attained by 
a JMnin as a result of Knowledge; and therefore, as there 
doe- not remain any more anything else which ho has to 
acquire (stanza 17), it is all the same to him whether he 
performs a particular Action or does not perform it ^’^ery 
well, if it is said that he must perform such Action for the 
benefit of other people, then he has nothing to du with 
other people (stanza 18). Then, why should he perform 
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Action at all To this the answer of the Gita is: “ H it is 
just the same whether one performs Action or not, then 
why should one insist on not performing Action ? Perform 
whatever befalls you according to the Sastras with a fr£|,me 
of mind free of insistence and thus become free* In this 
world, nobody has escaped Action, be he a Jhanin (sage) or 
an Ajdanin (ignorant person)”. One cannot escape Action, 
and at the same time, the Jhanin does not need it for him¬ 
self 1 Apparently, this seems to be a very great difficulty ; 
but, the Gita does not consider this problem as difficult, and 
says : “In as much as you cannot escape Action, therefore, 
it must be performed. But as there is now left no selfish 
instinct any more in you, perform it selflessly, that is, 
desirelessly: that is all This very advice has been 
given to Arjuna in the 19th stanza by using the word 
' tasmat * and, in order to further strengthen the argument, 
the illustration is given later on in the 22nd stanza, that 
the Blessed Lord, Who is the most Supreme Jhanin, continues 
to perform Action, notwithstanding that there is left 
nothing for Him to do. In short, the Git?, says that : 
“ even taking as correct the state of a Jnanin as described 
by the School of Renunciation, that state, instead of 
proving the necessity of Renunciation of Action, 
strengthens, on the other hand, the position of continuing 
to perform Action desirelessly ”, But as this line of 
argument and this proposition of the Karma-Yoga science is 
not acceptable to the commentators of the School of 
Renunciation, they have not paid the slightest heed to the 
above mentioned logical arrangement of ‘ reason and 
inference ’ or to the general trend of argument, or even to 
the illustration given later on of the Blessed Lord Himself 
(See stanzas 7, 8, 9, 22, 25, and 30); and, breaking up these 
three stanzas, they have considered them as independent of 
each other; and, imagining the final doctrine of the Gita 
to be contained in the statonient, “for the Jhanin, no duty 
«f his own remains etc., which appears in the first two 
stanzas, they have maintained that the Blessed Lord 
advises the Jhanin to give up Action! But thereby, the 
advice given to Arjnna immediately afterwards in the 
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third, that is to say, in the 19th stanza to “ perform Action 
unattachedly ” loses its bearing and cannot be accounted 
for. In order to get over this difficulty, these commentators 
have explained the advice to Arjuna to perform Action as 
having been given because he was an Ajfianin (ignorant 
person); and they have thus satisfied themselves. But, even do¬ 
ing so. the word 'lasrnm' in the 19th stanza becomes meaning¬ 
less, and the interpretation advanced by these commentators 
becomes inconsistent with the previous and subsequent 
context, as also with the various statements in seve-al 
places in the Gita that a Jfianin should perform Action 
desirelessly, as also with His own illustration given later 
on by the Blessed Lord (See Gi. 2. 47 ; 3. 7, 25 ; 4 . 23 • 61 • 
18.^ 6-9; and Gi. Ra. CL XL pp. 445 to 450). Besides! 
seeing that this chapter contains an exposition of the 
Karma-Yoga, no sane person will bring forward a totally 
out-of-place proposition like ‘ Renunciation of Action is the 
best ’ in the middle of the exposition of the Yoga of Action. 
Then, how could the Blessed Lord have done such a foolish 
thing? Therefore, these interpretations, which are 
stretched and purely doctrine-supporting, cannot be taken 
as acceptable. It has been stated in the Yoga-YSsistha 
that even a Jnanin, who is a ' jmm-mukia ’ ( Released 
in this life) must perform Action ; and to the question of Sri 
Rama as to why the Emancipated should do so Vasistha 
has given the following reply, namely, 

jnasya narthah karmaiyUgaih nSrthah karmasamUsrayaih I 

tern sthitam yatha yad yai tat tathaiva karotyasau (i 

that 18 , the Jna , that is. the JfiSnin (Knower) has 
nothing to gain whether by performing or by abandonffig 
Action; therefore, (terui), he performs it, it arises^ 
Similarly, in the concluding upasamMra of this book' 
appears the stanza : * 

tiiuma nnsti krtenSrfho nakHeneha kas ca na I 

yathaprupterui HsUwmi hy akarmaiii ka agrahdh^ il 

f U- i- ai. .c: , . (Yoga. 6 U. 216. 14), 

of which the first line show,^ tVi a i. • o. ' 

i. , . . the reason, by saying ‘tome, 

It IS just the same whether something is done or not’'! 
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in the same words as the Gita; and it is stated in the 
second line that, “ why should I insist on not performing 
Action ? I am performing whatever befalls me according 
to the Sastras”, Also, a little higher up, the Yoga-Vasistha 
has borrowed twWm from the Gita the stanza: ''naiva 
tasija krtenartho'' etc., and in the next stanza, it says: 
yad yathU idlnui safnpannafn tat tathastv itareua him ”, that 
is, “therefore, (the jtfaTz-mw/c^a) performs whatever befalls 
him, and does not pay attention to anything else”. (Yo. 
6 U. 125. 49, 50), Not only in the Yoga-Vasistha, but 
also in the Ganesagita, where the same meaning is to be 
conveyed, the stanza is: 


kiincid asya na sadhyam sydt sarvajaivtum sarvada \ 
afo 'saktataya bhupa kartavya'fn karma jantiibhih ii 

(Ganesagita 2. 18), 


that is, “there is nothing left for him to earn from other 
living beings; for this reason (atah)y O Raja I everybody 
has to perform his duties with an unattached Reason”. 
From this it will be clear that the mutual relation between 
the three stanzas as showing respectively the reason and 
the inference, as stated by me, is correct. As the Yoga-- 
VSsistha gives in one stanza what is shown iu three 
• stanzas in the Glt&, there remains no room for doubting 

^ » the relation of reason and inference in that stanza. This 

. line of reasoning of the Qlta has been later on adopted 

^ by the Buddlust writers of the Mahayana sect (Gi. Ra. 

pp. 198 and 816). The Blessed Lord now gives an 
illustration for emphasising the statement made above 
that, there nc* more remains any self-interest for the person 
who has attained Knowledge; that, he must perform his 
duties with a desireleK^. Kuason; and that, Desireless Action 
of this kind ends in Release, instead of obstructing it— ] 

(20) Janaka and others thus attained Release by 
performing Action, In tho same way, it is proper that you 
should perform Action, keeping an eye to universal welfare. 
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[The first part of this stanza contains an illustration of 
how Release is attained by means of Desireless Action; 
and a different subject-matter has been started from the 
second part of this stanza. It has been proved that 
although a Jiianin has nothing to do with other people, 
yet, as such a person cannot escape the performance of 
Action, he must perform Action desirelessly. Although 
the argument that, ‘ since one cannot escape the perform¬ 
ance of Action, one must perform it ’, may be perfectly 
logical, yet, it does not satisfy ordinary persons as much 
as it should. They are afraid in their minds that Action 
is to be performed merely because it is unavoidable, and 
that nothing else is to be gained thereby. Therefore, the 
■Blessed Lord starts the second part of the stanza in order 
to show that securing universal welfare by one’s Action is 
a real ideal to be reached in this world by tlie Jnanin. 
This is the reason for the words 'eiapi' in the phrase 
; and these words clearly show that 
a different subject has now been commenced. The word 
'loka' in the plu:ase ‘lokasamgraha’ has a comprehensive 
meaning, and includes the putting, not only mankind, but 
the ^ entire^ world, on a proper path, and making a 
^ saihgtaha of it, that is, maintaining, feeding, protecting, 
and defending it in a proper way, without allowing it to 
be destroyed. As these and other matters have been 
dealt with by me in an exhaustive manner, in Chapter XI 
of the Clta-Rahasya (pp. 455 to 467), I shall not deal with 
them again here. The Blessed Lord now first explains why 
this duty or right of achieving ‘lokasavigraha' 
(universal welfare) falls to the lot of the JnSnin—] 

(21) Ordinary people do what is done by the Exalted 
(that is, by the Self-Realised Karma-Yogin). That thing 
which is accepted by him ns correct is followed by people. 

^ [Tlie TaittirJya Upanisad, after first giving the advice, 
sahjam iKida' (speak the truth), ‘ dfiu.-mam cam’ (act 
righteously) says : if you are in dmibth;nv to act in any 
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particular contingency of life, act as the knowing. Yoga- 
practising, religious Brahmin acts in that matter*^ 
(Tai. 1. 11, 4); and a stanza to the same effect also appears 
in the Narayanlya-dharma (Ma. Bha. San, 341, 25). The 
Marathi stanza of Sri Samartha, ‘ jasd vartato lokakalydxia- 
kart \ jaghh varlali sarvahi tyd prakdrim'\ (that is, “as the 
public benefactor acts, so also do all act in the world”—• 
Trans,), is nothing but a translation of this stanza. This 
*lokakalydnakdri' person (i. e., ‘public benefactor’—Trans.) 
of Sri Samartha is the ' srestha' Karraa-Yogin of the Gita. 
The word ‘ srestha ’ does not mean a Self-Realised Ascetic 
(dtTm-jfianin sar*nnydf<in), (See Gi. 5. 2). The Blessed Lord 
now points to Himself as an illustration, for further 
emphasising the proposition that although a Self-Realised 
person may have got over his selfishness, he does not escape 
the performance of Actions for public welfare— ] 

(22) O Partha I (see this that,) there is left no duty 
(of mine) in the three worlds for Me; nor is there any not. 
acquired (thing left) to acquire; yet, I am performing Action. 
(23) because, if I, giving up idleness, do not take part 
in Action, then, O Partha 1 all men will follow in all respects 
the path followed by Me. (24) If I do not perform Action, 
these worlds will become utsanm (that is, extinct); I shall 
be the cause of saMkara (that is, caste-confusion—Trans.); 
and these created beings will be destroyed by my hands. 

[The Blessed Lord has made clear in this stanza in a very 
nice way that lok<isamgraha' (universal welfare) is not 
some humbug. »Ho also does the illustration of Himself 
given by the Blessod Lord fully bear out the inter¬ 
pretation put by me on Htaiizas 17 to 19 above, namely, that, 
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though no duty remains to be performed for the JfiSnin 
(for himself), after he has acquired Knowledge, yet, he must 
perform all Action desirelessly. Nay, otherwise this illus¬ 
tration will be out of place and meaningless (See Ql. 
Ra. pp. 446-7). The important difference between the 
Sclmkhya path and the Karma-Yoga path is that the 
Jh^nins following the Sclmkhya path do not attach the 
slightest importance to what will become of the world if 
the cycle of Yajuas come to an end, and they give up all 
Action, whereas the Jhanins following the Karma-Yoga 
path keep performing all their various Actions, according 
to their respective religion {dharnia)^ for the purpose "of 
universal welfare ( lokasaf'ngraha ), looking upon it as 
an objective of the utmost importance and necessity, and 
though they may not need to perform such Actions for 
their own benefit. (See Gita Rahasya, Chapter XI, p. 491). 
The Blessed Lord has thus told Arjuna what He Himself 
does. HE now shows in the following stanzas the difference 
between the Actions of the Jnanin (scient) and the Ajnanin 
(ignorant), and explains what a Jfianin has to do in order 
to reform the Ajnanin— ] 

(25) O Arjuna! (therefore) the Jfianin wno desires 
to achieve universal welfare must behave in the same wa}’' as 
Ajn^nins, who are attached to (worldly) Action, but having 
given up Attachment. (26) The JnSnin should not unsettle 
the buddhi (that if, Faith—Trans.) of AjUanins attached to 
Action, but should (himself) become yukta (that is, yoga* 
yukta)y and a performer of all Actions, and make others 
perform them Nvillingly. 

[This stanza means that one should not unsettle the 
faith, or conviction of the Ajn&nins (ignorant), and the same 
direction is again given in*the 29th stanza. But, this does 
not mean that people are to be kept in ignorance. In the 
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25th stanza, it has been stated that the Jhanin must achieve 
universal welfare ( lokasamgraha ); and ‘universal welfare’ 
means enlightening people. But to this an objection may 
oe raised that though "loliasamgralia" may be a duty, yet, it 
is not necessary on that account that a Jhanin should 
personally perform Action; and it will be quite enough if 
he imparts wisdom to people. To this objection, the Blessed 
Lord replies that: if knowledge is merely orally imparted 
to those persons, who have not got into the firm habit of 
righteous Action, (and ordinary people belong to this 
category), we see that they make use of that Knowledge of 
the Biahman for supporting their own misdeeds; and they 
talk nonsense, saying, “such and such a Jhanin says so** 
Besides, if a Jhanin absolutely gives up ail Action, that 
becomes an illustration for the A jhanin to become idle. 
^Vhen people thus become wicked in thought, or mischievous, 
or idlQrs, ?i*biLddhi-hlieda' is said to have taken place; and 
it is not proper that a Jhanin should in this way unsettle 
(make a bheda of) the conviction [buddlu) of other people. 
Therefore, the Gita has laid down the important doctrine 
that, it is an important duty of a man who has become a 
Jhanin, to remain himself in worldly life, for the purpose 
of lokasamgniha\ that is, in order to make people wise, and 
put them on the righteous path, and thus to give a living 
example to others of performing righteous, that is. Desireless 
Action, and make them act righteously. (See Gita-Rahasya 
pp. 561-2). But some c< mmentators disregard this import of 
the Gita, and put a perverse interpretation on this stanza to 
mean: “the Jhanin should hypocritically perform the same 
acts which are performed by the Ajhinins, in order that the 
Ajnanins should remain Ajhanins, and perform Actions ** 1 
As if the Gita has been written in order to teach people 
hypocrisy, ai.d in order to keep people in ignorance and 
make them perform Actions like beasts! Those persons, 
who firmly believe tlmt Jfianins should not perform Action 
will naturally look upon Unkamnujraha' as hypocritical. 
But, that is not the true message of the Qlta. The Blessed 
Lord HXijn ih&ilokuMm,jraha' is one of the important 
duties of a Jnauin, and that a Jhanin must perform Action 








OH’S, RAITSLATION & COMMENTARY, CHAP. Ill 


i%^mnnTi% >pi: i 

3?tgiiTf%^:3rT?jn w » 

gOTT 5^15 51% ?Tr«IT ^ U U 

stfi%^wraq5S5 5W|*Aii I 

II II 

not for keeping people in ignorance, but in order to place 
before them an excellent example, and tu thereby improve 
them, (See Gita-Rahasya, Chapters XI and XII). To 
proceed further; there is the likelihood of a doubt that if a 
Self-Realised Jnanin begins to do all worldly Actions in 
this way for universal welfare, he too will become an 
Ajhanin. Therefore, the Blessed Lord now shows the 
difference between the conduct of a Jnanin and an Ajfi§,nin, 
though both may take part in worldly life, as also what the 
Ajhanin has to learn froniithe Jnanin ] 

(27) Though all Actions take place.as a result of the consti¬ 
tuents {sailva, rajas, and of Prakrti, the (Ajhanin per¬ 

son) befooled by egoism looks upon himself as the doer. (28) 
But, O mighty-armed Arjuna I he (the Jhanin), who realises 
the principle that the constituents, as also Actions, are both 
different from himself, and that all this is nothing but the 
mutual inter-play of the constituents, does not become 
attached to it. (29) People befooled by the constituents of 
Prakrti become attached to the constituents and to Actions ; 
such non-scient and dull-minded people should not be spoiled 
by the Jhanins (by putting them on a WTong path by 
abandoning Action themselves). 

[This stanza repeats the exposition made in the 26th 
stanza. The propositions laid down in the above stanzas, 
namely: Prakrti and the Atman are different from each 
other; Prakrti or Mfiya does everything, the Atman does 
nothing; and he, who has Realised this, is the true 'budd^ia* 
or ^jflajufi etc., form part of the Kapiia-Samkhya philosophy ; 
and the reader is referred to the exhaustive exposition of 
this subject made in the seventh chapter of the Glta-Rahasya 
(pp. 222 to 226). Many persons interpret the 28th stanza as 
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meaning that the gut^ah, that is, the ‘senses’, rove about in 
the gu'^li . that is, the ‘objects of the senses’. This interpreta¬ 
tion is not incorrect; because, the eleven organs of sense and 
the five objects of the senses’ (that is, vi^ya), such as, 'sabda 
(sound), sparsa ’ (touch) etc. form part of the 23 qualities of 
the original Prakrti according to Samkhya philosophy; but I 
think that, the statement, " guva guve^t vartante”, has been 
made with reference to all the twenty-four qualities (Gi, 13. 
19-22; and 14. 23). I have translated those words literally' 
and in an exhaustive way. And saying that, although the- 
JfiSnin and the Ajndnin may both perform the same act, 
yet, there is a great difference between them from the point 
of view of Reason (See Git5-Rahasya, pp. 430 and 450), the 
Blessed Lord now advises as follows, by way of summarising 
all this exposition— ] 


(30) (For this reason, O Arjuna I ) making a ' samnynsa ' 
(that is, dedication) of all Actions to Me ‘ with a mind fixed 
on the Highest Self' (tliat is, with an adhyatmabuddhi — 
Trans.j, and giving up Hope (for the Fruit) as also Mine-ness, 
fight, without any mental perturbation. 

[ The Blessed Lord now explains the result of acting 
according to this advice and of not so acting— ] 

( 31 ) Those devout (persons), who always act according 
to this advice of Mine, without finding fault with it, they too 
become free from Karma, (that is, from the bonds of Karma), 
(j..) But, know that those, who do not act according to this 
My teaching, finding fault with it with a fault-finding vision, 

mr^>ajmna^vimUdha' (that is, utter fools), thoughtless 
persons, ;ire utterly ruined. 

iThe description of the cnnsequences of following or not 
following Karma-Yoga, given above to prove that the 
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Kaaraa-Yoga, which prescribes Desireless Action, is the 
best, clearly shows what the doctrine propounded by the 
Gita is. In order to supplement this disquisition on the 
Karma-Yoga, the Blessed Lord now describes the strength 
of Prakrti (inherent nature), and the control of the senses 
necessary for resisting that power ] 

(33) Even the Jhanin acts according to the natural 
tendency of his Prakrti; all created beings act according to 
the inclination of (their respective) Prakrtis; (in these 
circumstances) what can restraint (that is, pressure) do ? 
(34) The liking and repulsion between the senses and 
the objects of sense (such as, sound, touch, etc.) are both 
vyavasihita (that is, fundamentally fixed). One should not 
become subject to this affection and repulsion, because, they 
are the (highway-robbing) enemies of men. 

[ The word ‘ nigraha ’ in the 33rd stanza does not mean 
mere ‘ control but means ‘ coercion \ or ‘ insistence The 
Gita favours the proper control of the senses. What is 
meant here is that it is not possible to totally destroy the 
natural tendencies of the senses by self-coercion or 
persistence. For instance, so long as the body exists, a 
man leaves his home to go and beg when he is hungry, 
however much he may be a Jhanin or wise, because hunger, 
thirst, etc. are natural tendencies. Therefore, this stanza 
means that the duty of a wise man lies, not in uselessly 
determining to totally kill the senses by force, but in 
keeping them within his control by ‘ safnymmna * 
(concentration), and turning his natural tendencies to 
universal welfare. Similarly, it is quite clear from the 
word ‘ vyavasthita ’ in the 34th stanza that pain and 
happiness are two independent emotions, and that tbe one 
is not the absence of the other (Gl. Ra. Oh. IV pp. 136 and 
182), In the incessant activity of Prakrti. that is, of the 
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creation, it very often happens that we have to do things, 
which we do not want to do (GL 18. 59). It is impossible 
for us to refuse to perform them. On these occasions, the 
Jnanin performs these acts with a desireless frame of mind 
and purely as a matter of duty, and remains untouched by 
the sin or the merit of the Action, whereas, the Ajnanin 
becomes Attached to these things and thereby suffers pain. 
This is the great difference between the two from the 
point of Reason, as has been stated by the poet Bhasa. But 
now the following difficulty arises: even taking it for 
granted that one should not forcibly kill the senses, nor 
give up Action, but should perform all Actions with an 
unattached Reason, yet, is it not more proper for the Jnanin 
to take to agriculture, commerce, mendicancy, cr other 
similar mild and harmless Action, rather than to terrible 
and destructive acts like warfare? To this the Blessed 
Lord replies as follows—•] 


(35) Even if it may be easier to follow the religion of 
another, yet, one’s own religion (that is, according to the 
religion of the four castes) is more meritorious, though it 
might he ^ viguna" (that is, full of faults); though death results 
(while acting) according to one’s own religion, there is bliss 
in that; (but) the religion of another is risky I 

[‘One’s own religion* mean?the ‘ code of duties prescribed 
for every one by the S&stras according to the arrangement 
of the four castes laid down by the writers of the Sinrtis *; 
it does not mean the science of Release (rnok^-dJuirma). 
As the arrangement of the four castes, made by the writers 
of the SS-stras by allocating activities consistently with the 
special <iualities of each, is for the benefit of everybody 
((.tL 18. 41), the welfare of Brahmins and Ksatriyas and the 
welfare of the^ entire society, lies in their respectively 
performing their own duties, notwithstanding that they 
become Jhanins (sages); and it is not proper for them to 
meddle with that arrangement every now and then. This 
ia what the Blessed f.ord says (Gl. Ra. pp. 464 and 697). 
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There is a Gujarati proverb in vogue which has the same 
meaning namely, “jenu/h kania tenathi thaija I bijo kare to 
gofham khaya Anybody will admit that, even where the 
four-cast9 arrangement is not in vogue, it is in the best 
interests of everybody, that the man who has spent the 
whole of his life in the army should, when the occasion 
arises, do the business of a fighting-soldier, rather than that 
of a tailor; and the same argument applies to the four- 
caste arrangement. The question whether the four-caste 
arrangement is good or bad, is a different question 
altogether, and does not arise here. It is an unquestionable 
fact that other forms of activity are as necessary for the 
proper maintenance and protection of society as agriculture 
or other similarly harmless and gentle occupations. This 
stanza moans that whatever occupation one may have once 
adopted, whether according to the four-caste arrangement 
or of one’s own free will, it becomes one’s * religion and it 
is not proper to find fault with it when occasion arises 
and to forsake one’s duty; and if necessary, one mual 
die in the performance of one’s own duty in lifa 
Whatever occupation is considered, some fault or other 
can certainly be found with it (Gl. 18. 48). But it is not 
proper that one should, on that account, give up one’s pres¬ 
cribed {niyata) duty. This very principle has been enun¬ 
ciated in the BrShmana-Hunter dialogue and TuladhSra- 
Jsjali dialogue in the Mahabharata ; and the first half 
of the 35th stanza is to be found in the Manu-Smrti 
(Manu. 10. 97), and also later on again in the Gita (18. 4’ ) 
With reference to the statement, ‘^one cannot carry out 
one’s determination to kill the senses” in the 33rd stanza, 
Arjuna now asks why that should be so, and why a man 
is pulled towards evil deeds, against his will.] 

Arjuna said : (36) O Varsneya I (that is, O Sn Krsna'> 
now tell me by what inspiration does a man commit sin, not 
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himself desiring it, as though coerced ? The Blessed Lord 
said: (37) Know that in this matter, the enemy is that 
Desire, which is most greedy and most sinful, born out of 
the rajas constituent, and that Anger; (38) just as fire 
is covered by smoke, or a mirror by dust, or as the embryo 
is enveloped by the amnion, so 1ms everything been 
enveloped by it; (39)0 Kaunteya ! that which is an 
insatiable fire, that constant enemy of JfiSnins in the shape 
of Desire, has enveloped all Knowledge. 

[ This is a repetition of the statement of Manu that : 
na jatu kamah kamandm upabhogena sdmijati \ 
kau^d krBnaoartimva hhUya evahhioardkate ii 

(Manu. 2. 94); 

that is, Desire is never satisfied by the enjoyment of the 
objects of Desire; if^rows more and more as does the fire 
to which fuel is added” (See Gi. Ra. Ch. V, p. 143 ) ]. 

(40) The Senses, the Mind and the Reason are said to 
be the adhisthnna (that is, the house, or fortress) of it; by 
the support of these, it puts aside Knowledge and throws 
the man into confusion. (41) Therefore, O most excellent 
BhSrata! first control the senses and destroy this sinner, 
who is the destroyer of Jh^ua (Spiritual Knowledge) and 
Vijflana (specified Knowledge), 
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(42) It is said that the senses (which know material 
external objects as they experience them) are ^ para ’ (that is, 
beyond) ; the Mind is beyond the senses, the vyavasoyatmikd 
(that is, discerning — Trans.) Reason is beyond the Mind; 
and It (the Atman) is beyond the Reason. (43) O Migbty- 
,-armed Arjuna I thus Realising that, which is beyond the 
Reason, and controlling yourself by j^'Qurself, destroy this 
enemy, which is difficult to conquer, in the shape of Desire. 

[In order that a person should be able to perform all 
Actions according to his own religion, and for universal 
welfare, having got rid of Attachment (asakti) in the shape 
of Desire, one must have perfect control over his senses: and 
that is the only control over the senses, which is meant 
here. The Gita does not say that one should forcibly kill 
the senses, and give up all Action (see Gi. Ra. Ch. V, p. 153), 
The stanza “ mrfn?/a?7i etc.” above (3.42) is from 

the Kathopanisad, and I have shown in the Gita-Rahasya 
that four or five other stanzas have been taken into the 
Gita (see Appendix p. 741) from the Kathopanisad. The 
purpose of the senses is to collect the impressions of the 
-external world; and after the Mind has cchordinated them, 
the Reason distinguishes between them; and the Atman 
<Self) is beyond all these, and different from all these. 
This is, in short, the summary of the Science of the Body 
and the Atman. (See the exhaustive consideratioii of 
this subject-matter at the end of Chapter VI of the Gita- 
Rahasya pp. 179 to 201). As I have exhaustively 
considered in the tenth chapter of the Gita-Kabasya (pp. 383 
to 395) the moot questions relating to the doctrine of 
Causality (Acarma-wpdfra), such as, how a man is incited 
to a particular act as a result of the emotions of De.sire, 
Anger etc., nt)twithstanding that ho may not wish tc 
perform it, or how a man finds out a way even tmt of tliis 
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situation by means of sense-control, as he has Freedom of 
Will, I shall not take up space by repeating the same 
subject-matter here. The question of the control of the 
senses has been considered later in Chapter VI of the Gita.] 

Thus ends the third chapter, entitled Karma-Yoga 
in the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is told) by the 
Blessed Lord, 
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CHAPTER ly, 

[This chapter further emphasises the •nrinniT^T^o e 
Karma- Yoga which have been explained so far namelv m 
as nobody can escape Karma (Action), Action must li 
performed, though the Reason may have become desireless • 
Jllil , means, such karma as Yajflas and Yagas etc- 

(ill) but as this Karma (ritual) of the Mlmarfisa school is 

productive of heaven, and consequently to a certain extern, 
kr\’ r performed having given un Attachment 

IV) even though selfishness disappears as a Zu 
of Knowledge, Action does not cease to be necessar^Td■' 
therefore, even a Jnanin must perform Desireless Actin^‘ 
as such Action is essential in the interests of universS 
welfare. In order that Arjuna should not suspect thal S 
course of conduct, or Nisthil was something new, which 
been prescribed for him. the Blessed Lord now first exnlt« 

handiid down from preceptor to discipla J 

(‘"‘t i«, inexhaurtiWe o, 

»h.=h not toadied by past, pieKnt, or taoro .1! 
peranmonl) (Karma.) Yog* Vim,i« (,b., “h; ^ " 

V.«am orpoundod it ,o (hia „n) M». 

expoanded it to (hi, son) Ikayaka. (2) xii’ Y™ 
mto existence by this tradition, came i, be kiiowT'to tile 
oya ages, at. O oatratSpaan I (Arjana). after the 
lapse 0 ^ considerable time, it ceased to exist on this wo^d 
(3) rhatjame anceot Yoga (Ka,a,a.Yoga.mJ,ga) has bee,,' 
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expouacled by Me to you to-day, as being the most supreme 
mystery (of all mysteries), because you are My disciple, and 
and are beloved of Me. 

[ I have proved in Chapter III of the Gita-Rahasya 
(pp. 76-88) that the single word ‘ Yoga * used in these three 
stanzas has been used in the meaning of ‘ Karma-Yoga , 
that is, ‘ the method of performing Action with an Equable 
Reason out of the two paths of life, namely, the Samkhya 
and the Yoga, Although the tradition of this path of life 
which has been stated in these stanzas is of the utmost 
importance for understanding its origin, commentators do 
not seem to have paid much attention to the matter. In 
the description of the Bhagavata religion given in the 
Narayaniya Up^khyana of the Mah5,bharata, Vaisampayana 
says to Janamejaya that in the Svetadvipa, this religion 
was, from the Blessed Lord, 

riaradena fit sampraptah sarahasyah sasamgrahah \ 
esa dliarmo jagannatMt sflksan naraijamn nrpa H 
evami'.^ iivihcin dharinih si te puroain uTpottaina \ 
kaihilo harigitdsu sirriasavldhikalpifah il 

(Ma. Bha. San. 346. 9, 10) 

that is, “acquired by Narada; and O Raja! the same 
illustrious religion has been imparted to you in the Hari- 
gita, that is, in the Bhagavadgita, together with the briefly 
stated ritual (mmdsavidhikalpitnh)'\ Later on, it is again 
stated (Ma. Bha. San. 348.8) that, “this religion was 
expounded to Arjnna, who had become despondent in the 
war**. This clearly shows that the Karma-Yoga in the 
Oita has arisen out of the Bhagavata doctrine (Gi. Ra. pp. 12 
to 16). The tradition of this doctrine from the beginning of 
the universe has not been given in the Giti out of fear of its 
taking up too much space; and reference has been made 
only to Vivasvan, Mann, and Iksvaku ; but the real moan¬ 
ing of this statement becomes clear when one considers the 
entire tradition erf the Narayaniya doctrine. Brahmadeva 
bad seven lives. After the description of the tradition of 
the Narayaniya religion given in the first six of these lives 
is over, Vaisampayana has again said to Janamejaya in 
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tKe course of the further description of the Narayaniya 
doctrine as follows :—When the Krta-Yuga of the seventh, 
that is to say, the present life of Brahmadeva was over, 
tretayugadau ca tafo vivasvan manave dadau \ 
maiius ca lokabhrtyartham 8utdyek§vakave dadau U 
iksvakur^a ca kathito vyapya lokRn aaasthitah i 
garnisyafi ksayU,nte capunar ndrayavam ?irpa\ 
yatindrn cdpi yo dharmdh sa te purvam nrpottama \ 
kathito harigildsu samdsavidhikalpifah fi 

that is, “this doctrine was propounded by Vivasvan to 
Manu in the beginning of the Treta-yuga; Manu gave 
it to his son Iksvaku for universal welfare, and 
Iksvaku then propounded it to the world; O Raja ! 
when the world has been destroyed, (this doctrine) will 
go back to Narayana. This doctrine, and side by side 
with it, yalmcim cTipi'\ that is, ‘ the Saihnyasa doctrine 
also has been explained to you before in the Bhagavad- 
glta” (Ma. Bha. San. 348. 51-53). From this, it becomes 
clear, that the tradition of the Bhagavata doctrine given 
here relates only to the Tretdyuga, which came before the 
DvSpara-yuga at the end of which the Bh&ratiya war took 
place ; and that more has not been described out of fear for 
the amount of space which the description would take up. 
This BhSgavata doctrine is nothing else but ‘Yoga* or 
‘Karma-Yoga*; and this tradition of the Karma-Yoga 
having been propounded to Manu, appears not only in the 
Gita, but has also been referred to in the Bhagavata-purapa 
(Bhag. 8. 24. 55); and the importance of the Karma-Yoga 
propounded to Manu has also been described in the 52nd 
chapter of the Matsyapurana. But the subject-matter 
stated in any of these places is not as exhaustive and 
complete as in the R^rayaniya CTpakhyana. When one 
realises that the tradition of ‘ Vivasv&n to Manu to 
Iksvaku’ does not at all apply to the Sainkhya doctrine; 
and that no third Nistha in addition to the Sainkhya and 
the Yoga doctrines has been propounded in the GiU, tlio 
fact that this tradition is of the Karma-Yoga comes to Im- 
proved in a second way (Gi. 2. 39). But, although the 
tradition of the Samkhya and the Yoga doctrines may not 
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be the same, yet, as the exposition of the Samkhya or 
Sarhnyasa doctrine is incidentally included in the 
exposition of Karma-Yoga (Gi. Ra, Ch. XIV, p. 660), 
Vaisampay ana has said that the yati-dharma^ or the 
Saihnyasa doctrine, has been described in the Bhagavad- 
glta. In the description of the duties applicable to the four 
stages of life, given in the Manu-Smrti, there is at the end 
of the sixth chapter a description of the Yati-dharma 
(religion of Ascetics), which is followed by a description, 
as of an alternative path, of the Karma-Yoga described in 
the Gita or in the Bhagavata doctrine, under the name of 
the ‘Karma-Yoga of Vedic Samnyasins*; audit is clearly 
stated there, that “the highest Release is ultimately 
obtained by continually doing one’s dhties desirelessly ” 
(Manu. 6. 96); and this clearly shows that the Karma-Yoga 
was acceptable to Manu, And I have quoted authorities 
at the end of Chapter XI of the Gita-Rahasya (pp. 505 to 
509) to show that it was also acceptable to the other Smrti- 
writers. Arjuna now raises the following doubt as to this 
tradition—]. 

Arjuna said : (4) Your birth is subsequent, and that 
of Vivasvat was beyond (that is, earlier); (that being so> 
how can 1 realise that You expounded (this Yoga) ^ddau^ 
(that is, before—Trans*) ? 

[ In replying to this question of Arjuna, the Blessed Lord 
describes the work done by Him in His various 
incarnations and again emphasises the Attachment-less 
Karma-Yoga or the Bhagavata doctrine, saying “I too have 
been performing Actions in this fashion”—]. 

I he Blessed Lord said: (5) O Arjuna 1 both yourself and 
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Myself have lived through many lives. I know all this; (and) 
O Parantapal you do not (this is the difference). (6) Being 
the Lord of (all) created beings, and free from births, (and) 
though the form of My Atman never suffers < vyaya (that is, 
modification), yet, governing My own Prakrti, I come to 
birth by My own Maya. 


[ In the Spiritual Knowledge contained in this stanza, a 
fusion has been made of the Kapila-Saihkhya with the 
Vedanta philosophy. The Samkhya doctrine is that the 
Prakrti creates the world of its own accord; but the 
Vedantins look upon Prakrti as a form of the Paramesvara, 
and believe that the world is created as a result of 
the Paramesvara governing (becoming acUiisthita in) 
His own Prakrti. This unimaginable power of the 
Paramesvara to create the entire cosmos from His Imper¬ 
ceptible form is called ‘M^yi’ in the Gita; and there are 
similarly such statements in the Svetasvataropanisad as 
maydm tu jyi'dkrtim vidyayi jiidyhiam fu vialieioaram” (Sve. 

4.10), that is, “Prakrti is nothing else but May&, and the 
Paramesvara is the Lord of that M&ya”, and '\ismdn mdyi 
srjate viivam etat'* (Sve. 4. 9), that is, “from it, the Lord of 
Maya, creates this world”. See the exhaustive discussion 
made by me in Chapter TX of the Gita-Rahasya on the 
questions, (i) why is Prakrti called ‘Maya*? (ii) what is 
the form of this Maya V (iii) what is meant by saying that 
the world is created as a result of Maya ? etc. Having thus 
explained how the Imperceptible {avyakta) Paramesvara 
becomes Perceptible (vyaicta), that is to say, hoW Kurma 
is sGun to have come into existence, the Blessed Lord now 
explains when and why He does so— ]. 

(7) O Bharatal whenever Righteousness declines and 

Unrighteousness becomes powerful, then I Myself come to 
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birth. (8) I take birth ia different Yugas for protecting the 
Righteous and destroying the Unrighteous, and for establi¬ 
shing Righteousness. 

[ In both these stanzas, the word ‘ Dharma ’ does not mean 
* the Vedic religion relating to life in the other world’. The 
word principally means and includes the duties of the four 
castes, justice, morality, and other similar things. The 
import of this stanza is that when injustice, immorality, 
cruelty, and tyranny begin to rule in the world and the 
righteous are harassed and the unrighteous predominate, the 
Blessed Lord becomes incarnated in the shape of a brilliant 
and powerful human being, in order that proper order 
should rule in the world which He created, and that 
the world should derive happiness (Gi. 10. 41); and He thus 
re-establishes the disorganised condition of the world. It 
has been stated in the previous chapter that * lokasai^igraha" 
(UniTjiisal welfare) is only another name for the work 
whidfi file Blessed Lord does by becoming incarnated in this 
manner; and that the Self-Realised ( dtina-jaHnins ) must do 
the same work as far as their power or authority extends. 
(GI. 3. 20). It has thus been stated when and for what 
reason the Paramesvara becomes incarnated. The Blessed 
Lord now explains what state is attained by those persons 
who realise this principle and act according to it— ] 

(9) He, who understands the principle underlying these 
transcendental births tiud Actions, he, O Arjuna 1, after 
shedding the Body, comes and joins Me, without being 
re-born. (10) Many people, whose love, anger, and four 
have gone, who arc devoted to Me, and seek shelter in Me, 
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becoming (thus) pure by the austerity in the shape of 
Knowledge, have come and become merged in My Form. 

[ In order to understand the transcendental births of the 
Blessed Lord, it is necessary to understand how the Para- 
mesvara becomes qualityful as a result of MSyH; and when 
one understands that, one acquires Spiritual Knowledge; 
and when one fully understands the transcendental Karma 
or A.ction of the Blessed Lord, one becomes acquainted with 
the principle of remaining unattached to Karma even 
after performing it. In short, when one has fully under¬ 
stood the transcendental births and the transcendental 
Karma of the Paramesvara, one becomes fully acquainted 
with both Spiritual Knowledge and Karma-Yoga; and, as 
that is all which is necessary for obtaining Release, such 
a person cannot but ultimately obtain union with the Blessed 
Lord. Therefore, when a man has Realised the transcen¬ 
dental births and the transcendental Karma of the Blessed 
Lord, that is all he need Realise ; and it is not necessary to 
separately study Spiritual Knowledge or the Desireless 
Karma- Yoga. Therefore, the Blessed Lord asks you to 
contemplate on His births and deeds, and understand 
the principle underlying them, and act accordingly; and 
says that, having done this, nothing else is required to bo 
done for obtaining union with the Blessed Lord, lliis is 
indeed the true worship of the Blessed Lord. The Blessed 
Lord now mentions the fruit and the usefulne.ss of inferior 
kinds of worship— ] 

(11) In that way in which they worship Me, I give them 
Fruit accordingly. O PSrlha I whichever path is followed, 
a man ultimately comes and joins into My path. 

[The latter portion of this stanza, namely, niarm 
vartmanuvai'tarUe'* etc,, has come above (3. 23) in a some¬ 
what different meaning; and that will show how the 
meaning of words differs in the Gita according to anterior 
and posterior contexts. The Blessed Lord now explains why 
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different persons reach Him by different paths, if it is true 
that by whichever way one goes, one ultimately reaches 
the Paramesvara—] 

(12) People, who desire (only) the Fruit of Action 
(and not the destruction of the bonds of Karma), worship 
deities in this world, because, (that) Fruit of Action is soon 
obtained in this world of human beings. 

[These very ideas have appeared again later on in 
Chapter VII (See Gi. 7. 21, 22). The true fruit of the 
worship of the Paramesvara is Release, and it is obtained 
only after the bond of Action has been fully destroyed, 
after a considerable length of time and by deep and solitary 
worship; but, very few persons are so far-sighted or 
industrious. This stanza means that almost all people 
want to have something or other in this world, as the Fruit 
of their Action; and that such people run after deities 
(Gi. Ra. Ch. XIII p. 589), But the Gita says that this is 
in the end a kind of worship of the Paramesvara, and that 
when this Yoga grows, ib ultimately culminates in Desireless 
Worship, and eventually Release is obtained (Gi. 7.19). 
The Blessed Lord has explained before that the Paramesvara 
becomes incarnated for the re-establishment of Righteous¬ 
ness. HE now explains in short what is necessary to be done 
for the re-establibhment of Righteousness.— ] 

(13) I Myself have created the j^rraugement of the 
four castes (into Brahmins, Ksatriyas, Vaisyas, and Sudras), 
consistently with the differences in their qualities and 
Actions, It is I, Who am the Maker of it, and (I am) also an 
akaria (that is, One Who has not made that arrangement), 
and avyayd (that is, inexhaustible—Trans.), 

[This stanza means that although the Paramesvara is the 
Boer {hxrta), yet, as He is always unattached {ni\i,sahga) aa 
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described in the next stanza, He is necessarily a Non-Doer 
ifikavtu), (See Glt&. 5.14). There are also other apparently 
inconsistent descriptions later on of the form of the 
Paramesvara, e.g., savveiidriyagurjillbh'cisatn sarvendriyavi- 
varjitarn ” (Gi. 13.14). See the description of the difference 
between the qualities of the four different castes later on in 
Chapter XVIII (18. 41-49). The Blessed Lord now explains 
the hidden meaning of the words, ‘ One Who does, and at 
the same time, does not do ’, which the Blessed Lord has 
used with reference to Himself—] 


(14) I am not touched by the lepa, (that is, the adverse 
effect) of Karma, because. My Desire is not in the Fruit of 
Action. He who Knows Me in that way, is not affected by 
Karma. 


[It has been stated above in the 9th stanza that “ he who 
understands My birth and My Action attains Release ”. 
This stanza contains an elucidation of the principle of 
• Action ’ mentioned in that stanza. The word ‘ under¬ 
stands’ moans and includes ‘understands and acts 
accordingly ’. This stanza means that the Blessed Lord is 
not affected by the Action which He performs, because He 
does not perform the Action, entertaining the Hope of 
Fruit; and he who understands this principle and acts 
accordingly cannot be affected by Action. The Blessed 
Lord now fortifies the proposition laid down in this stanza 
by an actual example—] 

(IS) Knowing this, those who strove after Emancipation 
in ancient times, also performed Action ; therefore, do you 
also perform the Action (Karma) performed by the ancients 
in the past. 

[A definite advice has been given to Arjuna to perform 
Action, as there is no antagonism between Action and Release. 
But this gives rise to a doubt as to what is essentially 
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meant by the opinion of the School of Renunciation that 
‘ Release is attained by Abandonment of Action, that is, 
by Inaction (akarma) \ Therefore, the Blessed Lord now 
starts a disquisition on what Action is; and He ultimately 
lays down in the 23rd stanza the proposition that Non- 
Action (afezr/na) does not consist in giving up Action; and 
that, Desireless Action is to be called Non-Action {alcanna).] 

(16) Even the Wise are confused as to what is karma 
(Action—Trans.), and what is akarma (Abandonment of 
Action—Trans.) ; (therefore,) I shall explain to you that kind 
of Karma, by knowing which, you will be free from sin. 


[ ‘ akarma ’ is a ‘ iian-samasa ' ; and the ‘ a ’ = ‘ iiafi \ in it, 
grammatically means both ‘ absence of ’ {ahhava)^ or 
‘ impropriety of ’ {aprdsastya) ; and it cannot be said that 
both these meanings may not be meant here. Nevertheless, 
as a third division of Action called ‘ vikarma ’ has been 
mentioned in the next stanza, the word ‘ akarma * 
in this stanza must be taken to mean particularly, 
that ‘ Abandomnent of Action ’ which the School 
of Renunciation called ‘ the literal abandonment of 
ActionNay, it will be seen from my commentary on the 
18th stanza, that it is not necessary to totally abandon 
Action, as prescribed by the School of Renunciation ; that, 
such Abandonment of Action is not true ‘ akanm ’; and 
that, the true meaning of the word ^akarmcC is quite 
different.] 


(17) The path {gcitih —Trans.) of Karma is moot; 
(therefore,) it is necessary to understand what is karma^. 
(that is, Action—Iraus.) and it is necessary to understand 
what is vikarma (viparila karma (that is, Wrong Action— 
Trans.); and it *9 also necessary to understand what is 










TRANSLATION & COMMENTARY, CHAP. IV 



^ 3^* II %<c II 

akarma (not performing Action). (18) That man, who 
sees Inaction in Action, and Action in Inaction, is the 
Jftanin (sage—Trans.) among men; he is ‘yukia’, (that is,. 
‘yoga-yukia’), (that is, steeped in the Karma-Yoga—Trans.), 
and one who performs all Actions. 


[This and the following five stanzas contain a 
description of Iccltiiicl f and ciJcciviivcx * and * viliciT'iiici *j and 
whatever has been left over here has been made up later on 
in Chapter XVIII, where the three kinds of Abandonment 
of Action {karr^ia-tynga), the three kinds of Action {karma) 
and the three kinds of Doers (karta) have been explained 
(Gi. 18. 4*-9 ; ; and 26-28). It is necessary to explain 

here in short and clearly what the doctrines of the Gita are 
about karina, akarma, and vikarma, having regard to the 
disquisitions on Karma in these two places; because, the 
commentators have created a considerable amount of 
confusion about these things. The follow'ers of the School 
of Renunciation favour the ‘ literal ’ abandonment of 
Action ; and, therefore, they try to stretch the meaning of 
the term akarma ’ here in support of their own doctrine; 
and the followers of the MimamsS school favour desire- 
prompted Action like Vajiias and Yagas; and look upon 
everything else as ‘ vikarma \ There are be 9 ide.s, the 
differences of the Mimarhsa school between the Daily {wiya) 
and the Occasional (naimittika) Action; and the supporters 
of the SSstras try at the same time to push forward their 
own doctrine. In short, as a result of this stretching in all 
directions, it ultimately becomes very difficult to understand 
what the Gita understands as ‘ akarma ’ and what as 
‘ vikarma \ Therefore, it must be borne in mind in the fir.‘><t 
instance, that the scientific basis on wffiich this point has been 
considered in the Gita is the path of the Karma-Yogin, who 
performs Action desirelessly ; and not of the Mimamsakas. 
who perform Desire-prompted Action, nor of the followers of 
the School of Renunciation, who abandon Action. When 
one accepts this basis of the Gita, it follows fij-st of all that 
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" akarma ’ cannot possibly mean ‘ karmasunyata * (total 
absence of Action); and that no man can under any circum¬ 
stances be Inactive (Gl. 2. 5; 18.11); because, nobody can 
escape sleeping, sitting, or at any rate, being alive; and 
if it is impossible to be totally Inactive (karma-su7iya), 
one has to decide what is meant by ^akarma\ To this 
the reply of the Git5 is: Do not look upon ‘ Karma * as * the 
mere performing of Action’; but decide as to whether an 
Action is ‘ Icarma ’ or ‘ akarma ’ by considering the good or 
bad results which flow from it. If the Cosmos itself is 
karma, man cannot escape karma, so long as he exists in 
the Cosmos. Therefore, the consideration of what a man 
should do or not do, must be from the point of view of to 
what extent such Action will prejudicially affect him. 
'Ihat Action, which being performed, does not prejudicially 
affect the Doer, must be deemed to have lost its nature of 
being a ‘ karma ’ (that is, its ‘ laxnmtva ’ ), or its binding 
force [baiidhakaiva ); and if in this way, any Karma loses its 
‘Ararmafm’or ' bandhalaitva\ then necessarily that ^ karma* 
becomes an ‘ al<arma It is true that the ordinary meaning 
of the word ‘ akarma ’ is* total absence of Action ’ ( karma- 
iu7iyatd)\ but considering the matter scientifically, that 
meaning is not appropriate here, because even ‘sitting 
quiet*, that is, ‘not doing anything’, is very often an 
Action in itself. For instance, if one sits quiet, when 
someone is hammering one’s parents, and does not do 
anything to protect them, that is ‘Inaction’ \akarma), 
that is, ‘total absence of Action* {Icarmasiinyatva), according 
to the ordinary meaning of the word. It is nevertheless 
an * Action ’ (karma ), nay, even a Wrong Action f likarma); 
and, according to the doctrine of Causality, one cannot 
escape the evil results of this kind of Action. Therefore, 
the Gita says paradoxically and very skilfully in this 
stanza that he who understands that even ^akarma* 
amounts to kartiui (sometimes, even very terrible karnui); 
and also that even iji performing Action, such Action 
is * dead action ’ or akarma ’ from the point of view of 
Causality, is the real Jnanin; and this meaning has been 
explained in different ways in the subsequent stanzas. 
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According to the Gita science, the only true means by which 
one escapes the bondage of Action is by performing Action 
unattachedly, that is, ‘ giving up the Hope of Fruit * (See 
GL Ra. Ch. V. pp. 148 to 156 and Ch. X. p. 394). Therefore, 
that Action alone, which is performed in this way, that is, 
unattachedly, is the proper, that is, the sdttvika Action, 
according to the Gita (Gi. 18. 9). That is the true 
‘Non-Action’ {akarma) according to the Gita; because, its 
‘ karmafva ’ (that is, its nature of being a ‘ karma ’), or its 
binding force {handhakatoa) according to the law of 
Causality ( karma-vipdka-prakriyd) is lost. When, from all 
that men do, (and even sitting idle is included in the word 
‘do’), Action of the above kind, that is, sdttvika Action, or, 
'akarma' according to the Gita, is deducted, all that 
remains can be divided into two parts, namely, (i) rajasa 
Action and (ii) tdinasa Action. Out of this, tdniasa Action 
is the result of Ignorance {moha)^ and therefore, it falls into 
the category of Wrong Action {viJcarma), Thus, if Action 
is abandoned as a result of Ignorance, it is still a 'oUairnia \ 
not an 'akarma' (Gi. 18. 7). Then remains the rajasa 
Action. This Action is not of the first class, that is, sdttvika; 
nor is it what the GitS, describes as true ‘ akarnui The Gita 
calls this ‘ rdjasa Action ’ ; but if any one wants to do so, 
he may use the single word ‘ karma' to mean this kind of 
rdjasa Action. In short, whether a particular Action is a 
‘ karma ’ or an ‘ akarma ’ is to be decided according to the 
binding force of the Action, and not from its nature of 
being an act, nor also according to what may be laid down 
in barren religious treatises. The Astavakra-Gita supports 
the Path of Renunciation. Yet, even in it, it is said that: 


nivTttir api niudhasya pravrltir upajdyate \ 
pravrttir api dhlrasya nivrttiphalahhdgini n 

(Asta. 18. 61); 

that is: “ the * nivrtti' of fools, that is, their turning away 
from Action, as a result of perversity or of Ignorance, in 
itself amounts to ‘ pravrttV or ‘Karma’; and the 'pravrtti of 
the wise, that is to say, their Desireless Action, gives the 
same benefit as nivxtti {i.e„ Renunciation) or karimtyUga 
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(that is, Abandonment of Action)”. This very meaning has 
been very skilfully, paradoxically, and metaphorically set 
out in the above stanza; and unless one carefully bears 
in mind this definition of ‘ akarma he cannot fully 
understand the argument about ‘ karma' and ' akanrui 
in the GitS. The Blessed Lord now explains this very 
meaning more explicitly in the following stanzas ] 

(19) He, whose samarambhah (that is, Actions) are devoid 
of the Desire for Fruit, is referred to by Jftanins, as the 
learned man, whose Actions are reduced to ashes in the 
Fire of Knowledge. 

[This clearly shows that, '‘karma (Action) is reduced 
to ashes by jM 7 ia ”, is not to be understood as direc¬ 
ting Abandonment of Action, but the performance of 
Action, having abandoned the Desire for Fruit. (GS. Ra. 
Ch. X.' pp. 394-400). Similarly, the meaning of the words 
‘ sarvaramhha-paritijag'i ’, —that is, ‘ one who gives up all 
arambha or activitywhich appear later on in the 
description of the devotee of the Blessed Lord (Gr, 12. 16 , 
14. 35), is also made clear by this. Now the Blessed Lord 
makes the same meaning more explicit as follows--] 

(20) (The man) Who, having given up the Attachment 
for the Fruit of Action, is always happy and nira'sraya [ that 
is, one who does not possess a Reason, which has taken 
<shelter' (nsraya —Trans.) in the means of obtaining the 
Fruit of Action, by wishing to do a particular Action, for a 
particular result] is (said to be) doing nothing whatsoever, 
though he may be engrossed in performing Actions. (21) 
Wlien a person, who gives up the asih (that is, the Desire for 
Fruit), who regulates his Mind, and who lias become free 
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from all Attachments, performs Actions, which are merely 
karira (that is, performed by the Body, or only by the organs 
of Action), he does not incur sin. 

[Some commentators interpret the word ‘ nirasraya" in the 
20th stanza as ‘ one who has no home *, that is, a 
Saihnyasin; but that is not correct. The word ‘ asraya ’ may 
be interpreted to mean ‘ house ’ or ‘home*; but what is meant 
in the present place is not the ‘ home ’ of the person who does 
the act, but the ‘ home ’ in the shape of ‘ a motive for the act 
which he performs ’; and what is meant is, that there 
should be no such ‘ home *; and the same meaning has been 
made clear in the words ^ anasritafi karmaphalam ’ (Gi. 6 . 1); 
and the same meaning has also been adopted by Waman 
Pandit in his Marathi commentary on the Gita known as the 
Yaihartliadipika, Similarly, the word ‘ sdrlra ’ in the 2l8t 
stanza does not mean the Action of begging alms sufficient 
for the maintenance of the body, etc. The true meaning of 
the words ‘ kevcdam sdriram karma * is consistent wdth the 
description contained later on in Chapter V (5. 11) that, 

“ Yogins, that is, Karma-Yogins perform all Actions merely 
by their organs of Action, without entertaining any Attach¬ 
ment or Desire in their minds ’*. It is true that the organs 
of Action perform the Action, but as the Mind is equable, 
the person who perforn:is the Action, does not incur either 
sin or merit] 

(22) The man, who is satisfied with whatever falls to his lot 
according to fortuitous circumstance, who is free from the 
pairs of Opposites (such as, happiness and unhappiness etc.), 
who is devoid of jealousy, and wffio considers it the same, 
whether there is success tor the Action or not, is not bound 
by the merit or the sin of Actions, even though he performs 
(Actions). (23) (He) Who is without Attachment, free (from 
love and hate), whose Mind is concentrated on Knowledge 
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"(iii t&e shape of an Equable Reason), and who performs- 
Actions (merely) for the purpose of a Yajna, liis entire Karma 
is destroyed. 

[The doctrine explained in Chapter III above (3. 9), that 
Action or ritual performed for the sake of a Yajna does 
not become binding according to the Mimarhsa school, and 
that when the same Action is performed with Attachment, 
it becomes productive of Release instead of leading 
to heaven, is again referred to in this stanza. The word 


‘ samagraTf)i ’ in the phrase ‘ samagram pravillijate ’ is very 
important. The Mimamsa school looks upon the happiness 
of heaven as the highest ideal, or the summuvi honum\ 
and in their opinion, Action which leads to heaven is 
not binding; but the Gita aims beyond heaven, that 
is, at Release; and from this point of view, even that 
Action which leads to heaven, is binding. Therefore, it is 
said that if Action is performed, even for the purpose of a 
Yajna, but with an unattached Reason, it is ‘ totally ^ 
{samagra) destroyed, that is to say, it does not become 
productive even of heaven but leads to Release. But, 
nevertheless, there is an important distinction to be borne 
in mind in the portion of this Chapter which deals with the 
Yajftas. In Chapter III, it has been stated that these same 
Yajhas, that is, the immemorial Yajha-caA:m or the 
paraphernalia of ritualistic performances, prescribed by 
the Srutis and the Smrtis, must be kept going ; but the 
Blessed I^ord now says that the word ‘ Yajna ’ is not 
to be taken in the limited meaning of ‘ offering til (sesamum) 
or rice or animals into the fire ’, as offerings to deities, or as 
meaning the performance of the duties relative to the four 
castes, in accordance with their respective religion, though 
desirefully. The words * idarn na manta * uttered at the end 
of the hymn, while throwing the offering into the fire, which 
mean ‘ this is not mine ’, contain a selfless, non-egotistical 
principle, which is the most important part of the Yajna; 
and, performing in this way all the Actions of one’s life, 
saying ^ na mama' (that i-. ‘this is not mine’), that is, 
giving up mine-n».ss and performing them merely with the 
idea of dedicating them to the Brahman, is in itself a 
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stupendous Yajna, or 'homa ’; and by means of this Yajfla,. 
an offering of oblation (yajana) is made to the deity of all 
deities, that is, to the Paramesvara, or the Brahman. 
Needless to say, the doctrines of the Mimamsa school 
relating to the sacrifice of wealth apply equally well to this 
stupendous sacrifice; and the person who performs every 
Action in the world unattachedly, and for the sake of 
Universal Welfare (ZoA:asawgra/ia) becomes liberated from 
the ‘ entire ’ ( samagra) consequence of the Action, and 
ultimately attains Release (Gi. Ra. Ch. XI, pp, 475 to 483). 
This stupendous Yajna in the form of dedicating everything 
to the Brahman is described in the beginning of the next 
stanza ; and the Blessed Lord after describing thereafter the 
form of other specific Yajfias of lesser importance, sums up 
the whole thing in the 33rd stanza by saying that, “such a 
‘ JfiSna-yajfia* (sacrifice of Knowledge) is the best of all’*.] 
(24') He, whose belief is that the arpana (that is, the act 
of offering) is Brahman ; that, the havi (that is, the oblation 
which is to be offered) is Brahman; that, the Brahman offered 
a sacrifice into the Brahman-fire ; and that, (all) Karma id 
(in this way) Brahman, attains the Brahman. 

[ In the Samkara-bhasya, the word ‘ arpava ’ has been 
interpreted as the means by which the ‘ offering * 

( arjxiiia ) is made, such as a ladle etc.“; but that inter¬ 
pretation is rather far-fetched. It is more to the point to 
take the word ‘ arpana \ as meaning the act of offering ’ or 
* the act of offering into the fire Thus far, there has been 
a description of persons who perform the )L ajna desirelessly, 
that is, in order to dedicate it to the Brahman (that is, make 
a ‘ brahni^rpana ’ of it). The Blessed Lord now. describes the 
desire-prompted Yajha addressed to particular deities— ] 

(25) Some (Karma-) Yogins perform sacrifice addressed to 
deities (instead of for dedicating it to the Brahman); and 
43—44 
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others make a sacrifice of a Yajna, by a Yajfia, into the 
Brahman-fire. 

[The latter portion of this stanza refers to the description 
in the Purusa-Sukta that the gods offered a sacrifice to the 
Virata-formed Yajna-pwm,^, r/., ijajnerm ijajilam ayajanta 
ch'ca^ words, yajfiatn yajnencdv^ 

•opajuhvad * in this stanza are synonymous with the words 
yajAe7ia yajnam ayajanta" in the Bg-Veda, and seem to 
be used accordingly. It is evident that the Virata-formed 
•animal, which was sacrificed into the Yajna performed in 
the beginning of the world, and the god, for propitiating 
whom the sacrifice was made, must both have been of the 
form of the Brahman. In short, as the Brahman con¬ 
tinually pervades all things in the world, the statement 
in the 24th stanza that, in performing all Actions desire- 
lessly, the Brahman is always sacrificed by the Brahman, 
is scientifically correct; all that is wanted is that one’s 
Mind has been formed accordingly. This is not the only 
stanza in the Gita which refers to the PurutKi-Skkta, but 
later on, the description in Chapter X, is also consistent 
with that Sukfa. The Blessed Lord has now described the 
Yajnas parf( rmed for propitiating particular deities. HE 
now explains how the Yogic performance of Breath Control 
(].ran iy;„ta ) etc., prescribed in the Patarijala-Yoga, or even 
the performance of religious austerities, is a kind of Yajna 
if the words aum,' (fire), 'hnii' (sacrificial oifering) etc’ 
are taicen in their symbolical meanings— ] 

(26) Others sacrificr. the srotradi (that is, ears, eyes, etc.) 
organs into the Fire {agni) in the shape of a Limit 
(samyamana)-, and others again, sacrifice the objects of sense, 
such us, sound etc. into the Fire in th . shape of the senses! 

(27) Others still, sacrifice all the Actions (that is, functions) of 
the various organs, and vital forces (prdna) into the Fire of 
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Yoga in the shape of Mental control, which has been lit by 
Knowledge Omna), 

[ In the above stanza, are described two or three different 
kinds of symbolical Yajfias e. g., ( 1 ) controlling the senses, 
that IS, allowing them to perform their respective functions 
within proper limits; ( 2 ) totally destroying the senses, by 
wholly giving up the objects of sense, which go to feed 
the senses; (3) putting-an end to the Actions, not only of the 
senses, but even of the vital forces ( pratia) themselves, 
by entering into a complete mental absorption (samSdhi), 
and remaining steeped in the Joy of the Atman. Now', 
if these are compared with a Yajna, then, in the first 
kind of Yajna, the limit {samyamana) which is placed 
on the senses becomes the Fire ( agni ); because by 
working out the simile, all that enters the limit 'may 
be said to have been offered into the Fire. Similarly in 
the second kind of Yajna, the organs themselves, and 
in the third kind of Yajna, both the organs and the 
praina (vital forces) are compared with the material 
offered up as a sacrifice-offering, and the Control of the 
Atman ( atrnasamyafnana ) becomes the Fire. There are, 
besides, others, who only perform the Pranayama (i. e., 
control of the Prana (life) in the shape of the breath— 
Trans.); and these are described further on in the 29th 
stanza. This idea of symbolically extending the original 
moaning of the word 'yajna\ namely, ‘a sacrifice of 
various materials’, and making it include religious 
austerities (tapa), Renunciation ( samnyasa ), Mental 
absorption (samddhi)^ control of the or breath 

and other means of getting merged into the 
Blessed Lord, has not been mentioned for the first time 
In the Qit&. In the 4th chapter of the Manu-Smrti, where 
the state of the house-holder is being described, after 
stating that ^ no house-holder should give up the five 
principal sacrifices {maha-yajila) prescribed by the Smrtis, 
namey, the Rsi-yajna, the Deva-yajfia. the Bhuta-yajfia, 

the Manusya-yajfia, and the Pitr-yajna, it is stated that 
many persons'“sacrifice the speech into the organs, or i;he 

Prana (life) into the speech, or ultimately even propitiate 
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the Paraniesvara by a Jfiana-yajha (that is, the sacrifice by 
Knowledge, or sacrificing everything into the sacrificial 
fire of Knowledge—Trans.)”, (Manu. 4. 21-24). Considering 
the matter from the historical point of view, it can be seen 
that when the sacrifice of wealth of various kinds 
prescribed in the Sruti-texts for propitiating Indra, Varupa, 
and other deities fell into disuse, and the devices of 
attaining the state of the Paramesvara by Patanjala-yoga, 
Sarhnyasa, or Metaphysical Knowledge came more and 
more into vogue, the meaning of the word ‘Yajna’ was 
widened, and it was made to symbolically include all 
the various devices of obtaining Release. The principle 
at the root of this is the tendency to indicate subsequent 
religious methods by the same technical terms as had 
come to be formerly accepted in the religion. Whatever 
may be the case, it is clear from this exposition in 
the Manu-Smrti, that this idea had acquired general 
acceptance before, or at any rate at the same’ time as, 
the GitA] 

(28) In this way, some Yatins observing severe vows (that 
IS, persons who have acquired mental control) perform the 
sacrifice of wealth ; others perform the sacrifice by austerity,, 
others by Yogic practices, others by svMhyUya (that is, by 
observing the ritual prescribed for one's own caste), and 
others by Jnana (i.e., Knowledge—Trans.). (29) Others taking 
to pranayama^ and controlling the movements of the prana 
(outgoing breath—Trans.) and the apma (incoming breath— 
Trans.) breaths, sacrifice the />r57^fl-breath into the opana- 
breath, while others sacrifice the apana~hic’^t\\ into the praua^ 
breath. 

[The idea conveyed by this stanza is that performing 
the Pran&yama (breath-control) according to the Patafijala 
Yoga is a kind of Yajna. As this Yajfla in the form of 
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tKe Patanjala-Yoga has been mentioned in the 29th 
stanza, the words ‘ sacrifice by Yogic practices * (* yoga- 

yajna ’) in the 28th stanza must be taken to mean 
the Yajna according to Karma-Yoga. The word 
‘ prarui ’ in the term ‘ prUnayama' usually indicates 
both the svasa (inhaling) and the ucchvUsa (exhaling) 
of the breath; but when a distinction is made 
between ‘ prana ’ and ‘ apana \ the word ’ prai;ia * means the 
‘out-going’ breath, that is to say, the ‘ wcc/? msa ’ breath ; 
and the word ‘ apana ’ means the ‘ incoming ’ breath (Ve. 
Su. Sam. Bh§.. 2. 4. 12 ; and Chandogya Sam. Bha, 1. 3. 3), 
It must be borne in mind that these meanings of the words 
‘ prdxia ’ and ‘ apana ’ are different from their ordinary 
meanings. Taking these meanings, when the prarw, that 
is, the exhaled breath or the ‘ ticchvTlsa ’ has been sacrificed 
into the apa?^a, that is, the intaken breath, the prandydina 
which is performed, is known as the ^pHraka'\ and 
conversely, when the apana has been sacrificed into the pt'dxio., 
the jyrdiidydnia which is performed is named recaka . 
Wlien both the prctxia and the apdna are controlled or stopped, 
the prandydina which is performed is named ‘ JoLinbhaka ’; 
now there remain besides these, the throe breaths named 
vy&naj udUna, and sanidm. Out of these, the breath ‘ vydna' is 
located at the meeting point between the prana and the 
apUiWLy and comes to be used when one has to perform 


actions requiring force, when one partially controls the 


breath, such as, in drawing a bow or lifting up weights 
etc. (Chan. 1. 3. 5). The uddm breath is the one which 
leaves the body at the moment of death (Prasna. 3. 7) and 
the samdna breath is the breath which continually takes 
food-juices to every part of the body (Prasna. 3. 7). These 
are the ordinary meanings of these various kinds of breath 
according to the Vedanta-Sastra ; but in some places even 
quite different meanings are intended; for example, in the 
212th Chapter of the Vana-parva of the Mahabhftrata. quite 
different characteristics are mentioned of the prdxia and 
other breaths; and ‘ pyrdna * is explained as meaning the 
breath in the head, and the apdna is described as meaning 
the breath which escapes downwards from the body 
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(Pragna. 3-5 and Maitryu. 2-6). According to the above 
stanza, the breath which is controlled is said to be 
‘ sacrificed ’ into the other kinds of breath.] 

(30) Others still moderating their food, sacrifice the prana 
(vital airs) into prana itself. All these being sin-diminished 
as a result of sacrifice, and (being) well-versed in sacrifice, 

(31) and partaking of the arnrta (food), which remains over 
after the sacrifice, attain the eternal Brahman. The non- 
performers ot sacrifice have not (success even in) this world; 
how then, O Kurusrestha, (can they obtain) the next world ? 

[ In short, although the performance of Yajnas is the duty 
of every human being, according to the directions of the 
Vedas, yet, it is not that this Yajfta is only of one kind. 
Whether one performs Pranayama, or religious austerities, 
or the reading of the Vedas, or the Agnistoma-yajfia, or the 
Pasu-yajfia (sacrificing animals), or throws til^ rice, or 
clarified butter into the fire, or performs worship, or 
performs the five dom estio sacrifices ( (jrha-yajila ), such as, 
naioedya (food offered to household gods), miivadeva (food 
offered into the fire), etc., if one has destroyed the Attaoh- 
m^int for the Fruit of Action, all these become Yajnas in 
the wider meaning of the word ; and then, all the doctrines 
of the Mimamsa school relating to the partaking of what 
remains after the performance of the Yajna, become 
each of them. The first of these rules is that 
‘ no Action performed for the purpose of a Yajna has a 
binding effect *; and that rule has been mentioned above in 
the 23rd stanza (See commentary on Gl. 3. 9). The second 
rule is, that every householder should partake of food in the 
company of his wife, after he has performed the five 
principal sacrifices, and given food to guests, beggars etc., 
and that when a person lives in this manner, the house- 
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'^taJlder-state becomes profitable, and leads to a happy state 
after death. It has been stated in the Manu-Smrti, and in 
other Smrtis, that every house-holder should always become 
a vighc^asV (i. e., one who eats the iig/iasa— -Trans.), and 
^ amrfdsi^ (i. e., one who eats the amrta — Trans.), after the word 
vtghasa has been defined as meaning ‘whatever remains 
over after the guests have eaten’, and the word ‘ ajnrta ’ has 
been defined as meaning ‘ that which remains over after the 
performance of the Yajna ; cf.^ ’^ighasani hhuklase^xffi tu 
yajnasemin atMmrlam* —Manu, 2. 285 (See GL 3.13 and 
Gita, Ra. p. 403). The Blessed Lord now says that this rule 
which applies to the ordinary domestic sacrifices also applies 
to all the various Yajnas mentioned above. Not only is 
any act performed for the purpose of a Yajna not binding, 
but if any portion of these acts, which remains over after 
the performance of the Yajna, is utilised by one for his own 
use, even that is not prejudicial. (See Gita Ra. Chapter XII 
p. 535 bottom). The last sentence in this stanza, namely, 
“the non-performers of sacrifice have not (success even in) 
this world”, is fraught with deep meaning and is important. 
It does not mean only that in the absence of the Yajnas 
there is no rain, and that in the absence of rain, the course 
of life on this world cannot go on; but, taking the word 
‘Yajna' in its wider meaning, the social principle, that 
unless every one sacrifices something or other dear to him, 
the ordinary course of the world cannot go on, by all 
getting equal opportunities, is necessarily included in it. 
I^or instance, the Western socialistic doctrine that 
unless every one controls his own freedom of action, 
all others cannot enjoy equal freedom of action, 
18 an example of this principle; and if the same meaning 
is to be conveyed in the terminology of the Gita, one will 
have to speak here in terms of a Yajna, by saying that 
unless every one to some extent performs a Yajna of his 
Freedom of Action, the course of life on thisw«>rld cannot 
go on . When the Yajna lias thus been made the founda¬ 
tion of the entire social structure by thus giving it an 
extended and wide meaning, it need not be said in so many 
words that the social arrangement will not continue 
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properly, unless every human being learns to perform these 
Yajhas as pure duties. ] 

(32) la this way; various kinds of Yajflas, are always taking 
place in the mouth of the Brahman; know that all these 
arise from Karma ; when you have acquired this Knowledge, 
you will obtain Release. 

[The Yajhas of physical materials prescribed by the 
Srutis, such as, the ' jyoHstoma' etc., are performed by 
throwing oblations into the Fire; and as the sacrificial 
fire is supposed to be the mouth of the gods, these sacrifices 
are stated by the Sastras to reach the various deities. But, 
some one may raise the doubt that since the symbolical 
Yajnas mentioned above are not performed in Fire, 
which is the mouth of the gods, how can merit be acquired 
by performing them ? Therefore, in order to remove this 
-doubt, the Blessed Lord now says that these Yajnas are 
performed into the mouth of the Brahman itself. The 
purport of the second part of the stanza is that he who 
understands this extended meaning of the performance of 
a Yajria, and does not understand that word in the narrow 
meaning given to it by the MimSmsa school, does not 
remain narrow-minded, but is enabled to understand the 
form of the Brahman. The Blessed Lord now explains 
which is the most superior of all these kinds of Yajnas—] 

(33) O Parantapa! the jfidna-maya yajfia (that is, the 
Yajna peformed by sacrificing everything into the Fire of 
Realisation—Trans.) is better than the dravya-maya 
yajna (that is, tlie Yajfia, performed by sacrificing materials— 
Trans.); because, O Partha I all Actions of all kinds 
are ultimately merged in Jnana. 

[The word‘Jnaua-yajfla ’ has occurred twice later on in 
the Git& (Gi. 9. 15 and 18. 70). The YajnaW materials 
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performed by men, is performed by them for attaining 
the Pararaesvara. But one cannot attain the Paramesvara, 
unless one is acquainted with His form. Therefore, the 
method of acquiring the Knowledge of the form of the 
Paramesvara and of attaining the Paramesvara by leading 
a course of life which is consistent with that Knowledge, 
is known as the ‘ Jnana-yajna*. This Yaj&a is mental, 
and is performed with the help of the Reason, and it is 
naturally considered more worthy than the Yajna of 
wealth. This Jhana included in the Jnana-yajfia is of 
supreme importance in the Science of Release ; and it is 
the firm doctrine of the Gita that (i) all Karma is destroyed 
by means of this Jhana; tt (ii) in any case the 

.Jii*na of tho Paramesvara must ultimately bo obtained; 
and that, (iii) there is no Release except by the Acquisition 
of Jnana. Nevertheless, I have proved in detail in 
Chapters X and XI of the Gita-Rahasya that the words 
all Actions of all kinds are ultimately merged in Jnana” 
in this stanza are not to be understood as meaning that 
‘after a man has acquired Jnana, he may give up Karma*. 
The Gita preaches to everybody that (i) all Actions must 
be performed as a matter of duty f^^ universal welfare, 
though they may not be needed for one s own self; that, 
(ii) as all these Actions are performed with Jhana, that is, 
with an equable Reason, the person, who performs them, is 
not affected by the merit or sin of that Action (sec, stanza 
37 later); and that (iii) as this Jhana-yajha leads to Release, 
one must perform the Yajna, but with Jhana, and wdth a 
desirelesB frame of mind. ] 

(34) Remember that, philosopher-Jnanina will, by your 
offering obeisance (to them—Trans.), and questioning and 
service, teach you that Juana, (35) by having acquired which, 
O Pandava 1 you will not again be overcome by mental 
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confusion in this fashion, and by means of which Knowledge, 
you will come to see everything created as located in your¬ 
self and ultimately in Me. 

[ There is^a reference here to the Knowledge of the iden¬ 
tity of the Atman with ail created beings, that is, to seeing 
the entire creation embodied in oneself, and seeing oneself 
embodied in the entire creation, which has been dealt with 
later on (Gi. 6. 29). As the Atman (Self) and the Bhagavan 
(Blessed Lord) are fundamentally uniform, the entire 
creation is comprehended in the Atman, that is, ultimately, 
also naturally in the Bhagavau, or the Blessed Lord; and the 
three-fold distinction between the Atman (one's Self), the 
rest of the creation, and the Blessed Lord, naturally dis¬ 
appears. It is, therefore, said in the Bhagavata-purSna, in 
describing the Bhagavad-bhakta (the devotee of the Blessed 
Lord) that “ that man is the best Bhigavata or devotee of 
the Blessed Lord, who sees the entire creation in the Blessed 
Lord and in himself (Bhag. 11. 2. 45). See the further 
explanation of this important principle of the Gita in 
Chapter XII of the Git^Rahasya (pp. 545 to 555) ; and also 
in Chapter XIII, from the point of view of Devotion 
(pp. 600-501). 1 

(36) Even if you are a sinner, greater than any other sinner, 
you will sail over the whole sin by (this) ship of Jhana. 

(37) Just as the kindled fire reduces to ashes (all) fuel, in the 
same way, O Arjuna! (this) Jfiana*formed Fire reduces to 
ashes (the prejudicial or unprejudicial binding force of) all 
Action. 

[ The Blessed Lord has described the worth of Jflina. HE 

now explains how this Jf:ana can be acquired-] 

(38) There is nothing indeed in this world so holy us 
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Jiiana. That Jhana is automatical!}- acquired in course of 
time by the person who has mastered the Yoga (that is^ 
the Karma-Yoga). 


[The word Action in the 37th stanza means ‘ the 
binding force or effect of Karma or Action ’ (Gi. 4. 19). 
Acquiring Knowledge by means of desireless Actions, 
which one has started by one s Reason, is the principal 
means of acquiring Knowledge, or the means accessible 
to Reason (buddhi ); but, for those who cannot acquire Know¬ 
ledge in this way by thoir own Reason, tho Blessed Lord 
now prescrlUes me other path, namely, the Path of Faith— J 

(39) That person having Faith, who, having acquired control 
over the senses, pursues this Knowledge, (also) acquires it ; 
and when he has acquired Knowledge, he immediately after¬ 
wards experiences the highest peace. 

[In short, that Knowledge ( Jnana), and the tranquility 
(idn/O which is acquired by means of the Resison (buddhi)^ 
is also acquired by Faith (sraddha). But he who has 
neither Reason nor Faith— ] 

(40) But (he) who has himself neither Knowledge nor Faith, 
such a doubter is utterly destroyed. For the doubter, there 
IS neither this world, nor the next, nor any happiness 
whatsoever. 

[The Blessed Lord has shown two ways of acquiring 
Knowledge, namely, (i) one’s own Reason and (ii) Faith. 
HE now explains the respectiv'O uses of tlie Jfiana-Yoga and 
tbe Karma-Yoga, and summarises the whole subject- 
matter—] 

(41) O Dhananjaya ! Actions cannot bind the dtma-Jmnin 
(Self-Realiser -Trans.) wdio has cast off Karma (that is, the 
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bondage of Karma) by taking shelter in the (Karma-) Yoga, 
and whose doubts have been annulled by means of JnSna. 
(42) Therefore, cutting off with the sword of Knowledge, 
this doubt, which has arisen in your heart as a result of 
Ignorance, take shelter, in the (Karma-) Yoga, (and) 
O BhSrata 1 stand up (and fight). 

[Just as in the Isav&syopanisad (Isa. 11 ; Gi. Ra. Ch. VI, 
p. 501 ), after shortly showing the respective uses of vidya 
and auidya, a direction has been given to act without 
giving up either vidya or avidija, so in the Gita, in these 
two stanzas, after shortly showing the respective uses of 
Jnana and (Karma-) Yoga, the advice has been given 
to Arjuna to perform Action with the joint help of Jnana 
and Yoga. The respective uses of these two are that when 
a man performs Action by the Desireless Jnana-Yoga, 
the binding effect of Karma (Action) is destroyed, and 
it does not obstruct Release; and as a result of Jnana, all 
doubt or mental confusion is annihilated and one attains 
Release. Therefore, the ultimate and final advice to 
Arjuna is, that he should not seek the protection of either 
Karma alone, or of Jnana alone, but should make use of 
both, and fight. It has been shown in the Giti-Rahasya 
(Ch. Ill, p. 80) that because Arjuna has to stand up and 
fight here by taking shelter or protection from Yoga, the 
word ‘Yoga’ must here be interpreted as meaning the 
Karma-Yoga. This fusion of Jnana and Yoga, is also 
again referred to later on in the Gita (Gl. 16. 1), in de¬ 
scribing the characteristics of ‘godly endowment* (daivi 
sampaJti), by the words jnana~yogamjavasihitih^\ ] 

Thus ends the fourth chapter entitled the Jnana-KabMA- 
SAMNYASA YoGA in the dialogue between Sri KrBi;ift and 
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bondage of Karma) by taking shelter in the (Karma-) Yoga, 
and whose doubts have been annulled by means of JnSna. 
(42) Therefore, cutting off with the sword of Knowledge, 
this doubt, which has arisen in your heart as a result of 
Ignorance, take shelter, in the (Karma-) Yoga, (and) 
O BhSrata 1 stand up (and fight). 

[Just as in the Isav&syopanisad (Isa. 11 ; Gi. Ra. Ch. VI, 
p. 501 ), after shortly showing the respective uses of vidya 
and auidya, a direction has been given to act without 
giving up either vidya or avidija, so in the Gita, in these 
two stanzas, after shortly showing the respective uses of 
Jnana and (Karma-) Yoga, the advice has been given 
to Arjuna to perform Action with the joint help of Jnana 
and Yoga. The respective uses of these two are that when 
a man performs Action by the Desireless Jnana-Yoga, 
the binding effect of Karma (Action) is destroyed, and 
it does not obstruct Release; and as a result of Jnana, all 
doubt or mental confusion is annihilated and one attains 
Release. Therefore, the ultimate and final advice to 
Arjuna is, that he should not seek the protection of either 
Karma alone, or of Jnana alone, but should make use of 
both, and fight. It has been shown in the Giti-Rahasya 
(Ch. Ill, p. 80) that because Arjuna has to stand up and 
fight here by taking shelter or protection from Yoga, the 
word ‘Yoga’ must here be interpreted as meaning the 
Karma-Yoga. This fusion of Jnana and Yoga, is also 
again referred to later on in the Gita (Gl. 16. 1), in de¬ 
scribing the characteristics of ‘godly endowment* (daivi 
sampaJti), by the words jnana~yogamjavasihitih^\ ] 

Thus ends the fourth chapter entitled the Jnana-KabMA- 
SAMNYASA YoGA in the dialogue between Sri KrBi;ift and 
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CHAPTER Y. 

[In this chapter, has been given the clear answer of the 
Blessed Lord to the doubts likely to be raised by the 
followers of the Path of Renunciation to the doctrines laid 
down in Chapter IV, after expressing those doubts through 
the mouth of Arjuna. If JhSna is the ultimate resolution 
of all Action (4. 33); if all Action is destroyed by Knowledge 
(4. 37); and if the sacrifice into Knowledge is superior to the 
sacrifice of wealth (4. 43), then, why has the Blessed Lord, 
after saying in the second chapter that “it is most 
meritorious for a Ksatriya to fight the battle prescribed by 
his religion” (2. 31), summarised the fourth chapter by 
saying “ therefore, stand up to fight, taking shelter in the 
Karma-Yoga ” (4. 42) ? To this the reply of the Gita is 
that what is needed is the fusion of (i) Knowledge, which is 
necessary for Release, by removing all mental confusion 
and of (ii) Karma, which cannot be escaped from, and 
which though not necessary for Release, is yet necessary 
for Universal Welfare (4. 41). But, even to this an 
objection may be raised to the effect that, if both the 
Karma-Yoga and the Sarhkhya-Yoga are proper according 
to the Sastras, why should not a person adopt the S3,rhkhya- 
Yoga and abandon Action, if that pleases one better ? 
Needless to say, there must be made a clear decision as to 
which of these two paths is the better one ; and as Arjuna 
was seized w'ith the same doubt, he now raises the 
following question, in the same way as he had raised the 
question in the beginning of the third chapter—] 

(1) Arjuna said: —O Krsna ! once you say that the Path 
of Renunciation is superior, and again that Karma-Yoga 
(that is, the path of continuing to perform Action) 's 
superior ; therefore, tell me definitely that one, of these 
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two, which is really sreya, (that is, more praiseworthy), 
(2) The Blessed Lord said :—Karma-sarhuyasa and Karma- 
Yoga, both these (paths or Nisthas) are nihsreyasakara (that 
is, producing Release); but, (that is, though both may be of 
the same value from the point of view of Release), the worth 
(that is, the efficacy) of Karma-Yoga, out of these two, is 
greater than that of Karma-Sarhnyasa. 

[This question and answer are both unambiguous and 
clear. The word ‘ sreija ’ in the first stanza means ‘ more 
praise-worthy or, better ; and, to the question of Arjuna 
about the relative value of the two courses, the reply of the 
Blessed Lord is, '' karma-yogo msifiyate"\ that is “the 
Karma-Yoga is the better (path) Nevertheless, as this 
doctrine is not consistent with the Sahikliya theory, that 
a man must abandon or make a literal Samnyasa 
(Renunciation) of Action, after he has acquired Knowledge, 
some commentators, have taken hold of the word 
* visi^ijate \ and contented themselves with saying that that 
was a mere hollow praise of the Karma-Yoga by way of 
an arthavdday after they had ineffectually struggled to 
twist this plain-meaningcd question and answer; and 
saying, that the true intention of the Blessed Lord was 
not to praise the Karma-Yoga 1 If It was the opinion of 
the Blessed Lord that there should be no Action after the 
acquisition of Knowledge, could He not have replied 
to Arjuna that: “ out of these two paths, the Path of 
denunciation is the better one “ ? But, as instead of 
<lning 80 , the Blessed Lord, after saying in' the first 
part of the second stanza that, “ the paths of perform¬ 
ing Action and abandoning Action, are both equally 
productive of Release*’, uses the word * nt\ that 
is, ‘ but’, in the second part of the stanza and 
unambiguously lays down the doctrine that, ‘ fayoh \ th£^t 
is, ‘out of these two paths’, “the path of Performing 
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Action is more praise-worthy {sreija) ' than the path 
Abandoning Action ”, it is clearly proved that He was of 
the opinion that in the siddhavastha (state of Perfection), 
the Jhanin must still go on performing desirelessly, till 
death, as a duty, and for Universal Welfare, the same 
selfless Action, which he was performing in the 
' sMkcin^vasthd' (the state of Perfecting) for acquiring 
Knowledge. The same meaning has been made clear in 
Gita 3. 7, and the term ‘ visisyate ’ has also been used there; 
and in the next stanza, that is, in Gita 3. 8, the words 
“Action is superior to Inaction” were again clearly 
repeated. Now, it is true, that there are descriptions in 
several places in the Upanisads (Br. 4. 4. 22) to the eifect 
that Jhanins (those, who have acquired Knowledge) roanx 
about begging, without having any ‘ lokaisarui ’ (desire for 
society), or ‘ putraisana ’ (desire for children). But, it has 
not been stated in the Upanisads that this is the only path, 
which can be followed after a man has acquired 
Knowledge, and that there is no other path. Therefore, it 
is not proper to attempt to harmonise the Gita with the 
above-mentioned sentences from the Upanisads. The Gita 
does not say that this Path of Renunciation described in 
the Upanisads is not productive of Release. But, the firm 
doctrine of the Gita is, that though the Karma-Yoga and 
Renunciation are both equally productive of Release,, 
that is to say, though, from the point of view of Release, the 
effect of both is the same, yet, considering the course of 
life in the world, the better or more praise-worthy path is 
to continue to desirelessly perform Action even after one 
has acquired Knowledge. This interpretation of mine is 
not the one which has been accepted by the majority of 


commentators ; and, they have treated the Karma-Yoga as 
secondary ; but, in my opinion, these interpretations of the 
commentators are not plain and straight-forward; and, as 
I have given a detailed statement of my reasons for my 
interpretation in Chapter XI of the Git5-Rahasya (pp. 420 
to 431). I shall not take up space here by saying more 
about it. After the Blessed Lord had thus given His cleaj‘ 


deci.-ion as to wbit'.h of the two paths is more praise-worthy^ 
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HE now proves that though these two paths might appear 
different to people in ordinary life, yet, they are not 
essentially different — ] 

(3) He, who does not hate (anything) and who does not 
desire (anything), that man should be looked upon as 
a ^pennanent ascetic' (though he might be performing 
Action) ; because, O Mighty-armed Arjuna 1 he, who lias 
been liberated from the pairs of Opposites (such as, pain and 
happiness, etc.)F is, without effort, liberated from (all) the 
bonds (of Karma). (4) Fools say that S5rhkhya (Karma- 
Sariinyasa) and Yoga (Karma-Yoga) are different; the learned 
do not say so; if any one path is properly followed, the 
result of both is achieved. (5) That (Released-) state, which 
is reached by the (followers of the) Sarhkhya (Path), there 
too do the Yogins (that is, the Karma-Yogins) go ; he who 
sees that the (two paths of) Sarhkhya and Yoga are (in this 
way) the same, may be said to have seen (the true principle). 
(6) Even Renunciation, O Mahabaho I is difficult to achieve, 
in the absence of Yoga, (that is, in the absence of Karma). 
That sage who has become steeped in the Karma-Yoga, is 
not long in attaining the Brahman. 

[A clear and exhaustive explanation has been given later 
on from the seventh to the seventeenth chapter of the Gita 
as to how the same Release can be obtained by Karma-Yoga, 
that is, by not abandoning Action, as can be obtained 
by the Samkhya-Yoga. Ml that is intended to be said for 
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the present is, that as there is no difference between the two 
paths from the point of view of Release, it is not proper to 
magnify the difference between these two paths, which 
have been in vogue from times immemorial, and to quarrel 
about it; and the same logical argument has been repeated 
over and over again later on (See Gi. 6. ^ and 18.1, 2; 
and my commentary on it). The stanza “ eka^h sdmkhyam 
cci yogavi ca yah pasyati sa pasyati ’* has appeared twice 
with slight alterations in the Mahabh^rata (San. 305. 
19; 316. 4). Though Jnana is considered of supreme 
importance in the Path of Renunciation, that Jnana is 
not perfected unless Action is performed; and though in 
the Karma-Yoga, Action is performed, yet, one does not 
fail to reach the Brahman by it, since such Action is 
performed with the help of Jnana (Gi. 6. 2) ; then, where 
is the sGJise of raising a cry that these two paths are 
■different ? If it is said that the performance of Action 
Iras in itself a binding-effect, the Blesaed Lord says that 
such objection does not apply to Action performed 
desirelessly—] 

(7) (Me,! Who has become steeped in the (Karma-) 
Yoga, whose conscience is pure, who has conquered his Mind 
and his senses, and whose Atman has become the Atman of 
all created beings, remains untouched (by the merit or sin of 
Action), though he performs (all Actions). (8) (He,) Who 
has understood the basic principles, and is steeped in 
the Yoga, should realise that ; “ I do not do anything (and) 
in seeing, hearing, touching, smelling, eating, walking, sleep¬ 
ing, breathing, (9) speaking, excreting, taking, opening t'lc 
eye-lids, and closing them, (should act) believing that (merely) 
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the senses are acting with reference to their respective 
objects. 

[The last two stanzas form one sentence; and the various 
Actions described in them are the Actions of the different 
organs of the body; for instance, excretion is the action of 
the anus; taking, that of the hand; moving the eye-lids, 
that of the Vital Airs ; seeing, that of the eyes, etc. “I do 
not do anything ” does not mean that one should allow 
one’s senses to do what they want. What is meant is that 
when once one has lost the egotistical sense of ‘ I \ the 
unprompted senses are not capable of performing any evil 
action of their own accord, and remain under the control of 
iihe Atman. In short, even if a man becomes a Jnfinin, the 
organs of breathing etc., will continue to perform their 
respective functions. Nay, even remaining alive for a 
fraction of a second is in itself an Action; then, w^here 
remains the difference that the Jffanin, who follows the 
Path of Renunciation, gives up Action, and that the 
Karma-Yogin performs Action? Both are bound to perform 
Action. But, as the same acts cease to have a binding 
effect when the Attachment based on Egoism has been 
discarded, giving up the Attachment remains the only 
basic principle ; and the Blessed Lord now further amplifies 
the same idea—] 

(10) He, who performs Actions, dedicating them to the 
Brahman and unattachedly, to him sin does not adhere 
(touch), just as water does not adhere to the leaves of a lotus- 
plant. (11) Therefore, the Karma-Yogin performs all 
Actions (without entertaining the egotistical notion that he is 
performing them) for Self-purification, unattachedly, by the 
‘body (merely), or by the Mind (merely), or by the Reason 
{merely), and even by the senses merely 
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[The words * Body , Mind ’, and ‘ Reason ’ in this stanza 
have been used with reference to the bodily (kayika), vocal 
(vUcika) and raental (munasika) divisions of Action. 
Although the adjective‘/teiJa/ajTi’(merely) is placed, in the 
original, behind the word ‘ indriyai)).' alone, it also applies tO’ 
the words ‘ Body ‘ Mind and ‘ Reason ’ (Gi. 4. 21). There¬ 
fore, in my translation, I have placed it behind all the 
other wor^, as behind the word ‘ Body ’. The meaning is, 
as explained in the 8th stanza above, that if a man 
performs any act, which is merely bodily (kSyika), or merely 
vocal (.vUcika), or merely mental (mUnasika), giving up 
egoism, and without any Attachment to the Fruit of 
Action, he does not incur any sin (See Git4 3. 27 ; 13. 29 ; 
and 18. 16). When there is no egoism, all the Action which 
is performed is merely the Action of the organs ; and as the 
Mind and the other organs are only the evolutes {mkara) 
of Prakrti, the doer does not incur the binding effect of 
such Action. The Blessed Lord now proves this doctrine 
according to the Sastras—] 

(12) He, who has become ‘yukta‘ (that is, Yogtx-yukta), (that 
isi, steeped in Yoga—Trans.) gives up the Fruit of Action and 
attains the final complete tranquility ; and the ‘ayukta’ (that 
is, one who is not Yog&-yuktu), becoming attached to the 
Fruit, as a result of kama (that is, of desire ), becomes bound 
(by the merit or the sin). (13) The embodied (man), who 
has contiolled the senses, renouncing all Actions mentally 
(not literally), inhabits happily this (body-) city with its nine 
entrances, doing nothing and causing nothing to be done. 


[That is to say, he realises that the Atman is a non-doer, 
and that the entire activity is of Prakrti; and therefore! 
he lives quietly, or in a state of iiidififerenco (See Gita 13. 30 
aii'i 18. D9). The two eyes, the two ears, the two nostrils^ 
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the mouth, the opening for urinating, and the anus are 
looked upon as nine openings or doors of the body. The 
Blessed Lord now gives a metaphysical explanation of the 
fact that the Karma-Yogin remains ‘ yukta \ though he is 
performing Actions—] 


(14) The prabhu (that is^ the Atmau or the Paramesvara) 
does not create either the capacity of men for Action, nor 
their Actions, nor the attendant Fruit of Action (accruing to the 
doers). Inherent nature, (that is, Prakrti) performs (every¬ 
thing). ^ (15) The vibJm (that is, the all-pervading Atman or 
Paramesvara) does not acquire either the merit or the sin of 
anybody. As Knowledge is covered by the covering of 
Ignorance (that is to say, as a result of May5), all created 
beings are confused. 


[The principle involved in both these stanzas is 
originally from the S§,mkhya philosophy (See Gita-Rahasya 
pp. 222 to 224). But, as according to Vedantists, the 
Atman=the Paramesvara, they extend the principle that 
‘the Atman is a non-doer’ to the Paramesvara. The 
Samkhyas look upon Prakrti (Matter) and Purusa (Spirit) 
as the two fundamental principles, and look upon the 
Prakrti as the active agent and the Atman as inactive; 
but the Vedantists go even beyond that, and say that the 
root of both Purusa and Prakrti is a quality-less Parame- 
svara, who is a Non-Doer {udasin) like the Atman of the 
Samkhyas; and that the entire activity is of Maya or of 
Prakrti (Gl. Ra. p. 369). The Blessed Lord now explains 
that the ordinary man does not understand those things 
on account of Ignorance; and that, as the Karma-Yogin 
understands the difference between the Doer and the 
Non-Doer, he remains unscathed, notwitlistanding that 
he performs Action — ] 
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(16) But those, whose own such Ignorance has beenu 
destroyed by Knowledge, their Knowledge throws light on 
the Highest Principle like the Sun; (17) and those, whose 
Reason has become engrossed in this Highest Principle,, 
whose Internal Sense (aniahkarand) has found happiness in 
It, and become fixed on It, and devoted to It, their sin is 
entirely washed away by Knowledge ; and they do not come 
to birth again. 

[The Blessed Lord now gives a further description of the 
state of the ‘ brahma-bhuta' (merged in the Brahman) or 
‘jlvanmukla (Released in this life) state of these Karma- 
Yogins (not Samnyasins), whose Ignorance has thus been 
destroyed—] 

(18) Those who have become Pandits (that is, Jhanins), 
their vision is the same towards the Brahmin endowed with. 
Knowledge and humility, as towards a cow, or an elephant, 
or a dog, ora candala. (19) Those, whose Mind, has thus 
become steady in a state of Equability, conquer the mortal 
world, wherever they are (that is, without having to wait for 
death); because, the Brahman is faultless and equable;, 
therefore, these persons (with an equable Reason) are 
(always) merged jn the Brahman (that is, they have become 
brahma-bkUta already in this world). 

[ This is a repetition of the statement in the Upanisads 
that he, who has Realised that the Atman-formed 
Paramesvara is a Non-Doer, and that the entire activity is 
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of Prakrti, has ‘become steeped in the Brahman* ( brahma- 
samstha)\ and he attains Release, c/. ''brakma^sanistho- 
'mriatvam eti ” (Chan. 2. 23. 1). Yet, it is clear from stanzas 
1 to 12 above that, according to the Gita, a man does not 
escape Action even though he has reached this state. This 
sentence from the Chandogyopanisad has been interpreted 
by Samkaracarya so as to support the Path of Renunciation; 
but, if one considers the anterior and posterior context in 
the original Upanisad, it will be seen that the greater 
possibility is of this statement having been made with 
reference to the person who performs Actions appropriate to 
the three stages of life, even after having become brahma- 
samstlia ; and this same import has been very clearly set 
out at the end of the Upanisad ( See Chan. 8. 15. 1). As 
this state is reached during life after a man has attained 
the Knowledge of the Brahma ( brahma-jtidfia ), it is called 
the '' jivan-muktavasllid' (state of being Released in life)^ 
(See Gi. Ra. Ch. X, pp. 413 to 415). This is the highest 
pinnacle of Metaphysics, and the Yoga devices, such as,, 
the control of the mental tendencies ( citta-vriti’-nirodha) etc., 
by which this state can be reached, are explained at length 
in the next chapter. This chapter contains only a further 
description of this state. ] 


(20) One should not become glad because one has got th& 
priya (that is, the desired thing); nor should one become 
dejected, if something undesirable happens. One whose mind 
has (thus) become steady, and who does not suffer from 
mental confusion, such a Knower of the Brahman is (said to 
have become) ‘steady in the Brahman*. (21) He (alone), 
whose mind is not attached to the contacts (witli the senses) 
of external objects, (that is, to the enjoyment of objects of 
sense), obtains (whatever) the happiness, which pertains to 
the Atman; and such a person, who has become yukla as a 
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result of union with the Brahman, enjoys inexhaustible 
happiness. (22) As enjoyments, born of contacts (with ex¬ 
ternal objects), have a beginning and an end, they become 
the cause of unhappiness. The wise man, O Kaunteya! 
does not find happiness in them. (23) He, who has become 
capable (by control of the senses) of bearing in this world, 
before leaving this body (that is, till death), such pain as is 
born of Desire and Anger, is the liberated and the (truly) 
bappy man. 


[This is an expansion and elucidation of the advice of the 
Blessed Lord to Arjuna in the second chapter that he must 
bear pain as well as happiness (Gl. 2. 14). In Gita 2. 14, 
the adjective “ Sgamdpayinah ” (i. e., ‘ coming and going ’) 
has been applied to pain and happiness; whereas, hero in 
the 22nd stanza, the word used is “ ddymiiaixintah ” (i. e., 

‘ with a beginning and an end ’); and here the word 
bdhya' has been used instead of the word ‘ matra ’ used 
there ; this stanza (i. e., stanza 21) also defines who is to be 
called ‘ yulita \ Bearing pain and happiness equably, and 

not avoiding them, is the true characteristic of j/uA:fa-nesa 

See my commentary on Qlta, 2. 61, ] 

(24) He who has thus become internally (that is, in his 
■conscience) happy (without laying any store by external happi- 
ness or unhappiness), who has found tranquility within 
himself, and similarly, who has acquired (this) internal fight, 
such a (Karina-) .■.ogin has become Brahman-formed, and 
attains the brahma-nirvana Release (that is, the Release of 
being merged in and unified with the Brahman). (25) Those 
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^sis, who have lost the sense of dualitj’' (that is, who have 
lealised the principle that there is only one Paramesvara in 
all places), whose sins have been dissolved, and who have 
become engrossed in achieving the welfare of the entire 
creation by means of Self-control, attain Release in the shape 
of brahma-nirvana. (26) Theyo/ms who are free from Desire 
and Anger, who are self-controlled and possessed of Self- 
Knowledge, attain the brahma-nirvana Release ‘abhitah’ (that 
is, as if it is placed all round them, or in front of them ; that 
is to say, wherever they are). (27) That Release-desiring 
Muni, who keeps outside the (painful or pleasing) contacts 
(of the organs) with external objects ; who, having fixed his 
gaze between the two eye-brows, and equalised the prana 
and the apana breaths passing through his nostrils, (28) has 
obtained control over the senses, the Mind, and the Reason ; 
and, who has become free from Desire, Fear, and Anger, may 
be said to be ‘ perpetually Released 


[ It will be seen from Chapter IX (pp. 320 and 344) and 
Chapter X (p. 414) of the Gita-Rahasya, that this 
description is of the Jivan-muktavastha (state of being 
Released, while alive). But, the assertion of some 
commentators that it is a description of a man who follows 
the Path of Renunciation is not correct in my opinlom 
Wliether in the Path of Renunciation, or in the Path of 

Karma-Yoga, * tranquility’(sarj/j) is one and the same; and 

to that extent, this description might apply to the Path of 
Renunciation; this cannot be denied; but, as in the 
beginning of this chapter, the Karma-Yoga has been 
mentioned as the superior path, and again in the 25th 
stanza, it is stated that JA&nins (sages) are engrossed in 
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achieving Universal Welfare, it is clear that this description 
is of the Karma-Yogin Jivan-mukta (Released-in-life) and 
not of the Samnyasin (See G!. Ra. p, 520). To proceed; 
since, Realising the Paramesvara, Who pervades the entire 
creation, is the highest ideal even according to the Path of 
Action {karma-marga), the Blessed Lord finally says that—] 

(29) Realising,^(in this way), Me, Who am the Recipient, 
of (all) sacrifice and austerities, the Overlord of all spheres 
(such as heaven, etc.) and the Friend of the entire creation, 
he attains tranquility. 

Thus ends the fifth chapter entitled Samnyasa-Yoga in. 
the dialogue between Sri Krsna and Arjuna on the Yoga in- 
eluded in the science of the Brahman (that is, on the Karma- 
Yoga) in the Upanisad sung (that is, told) by the Blessedi 
Lord. 
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CHAPTER YI. 

[Thus far it has been proved that, (i) though nothing 
except Knowledge is necessary for attaining Release, the 
JflSnin must continue to perform Actions even after the 
Acquisition of Jfiana, for universal welfare; but that, (ii) he 
must perform these with an Equable Reason, and having 
given ^ up the Desire for Fruit, so that they may not have 
any binding effect; that, (iii) this is known as the Karma- 
Yoga ; and that, (iv) this path of life is more praise-worthy 
than the path of Renunciation of Action {Icarina-samwjSsa). 
JMevertheless, the justification of Karma-Yoga is not 
thereby finished. Already in Chapter III, in describing 

sire. Anger, etc., the Blessed Lord has explained to 
Arjuna, that these enemies make their home in the organs, 
the Mind, and the Reason of humans, and destroy their 
Spiritual Knowledge {jm-na) as also their Specified 
Knowledge {wjnana), (3. 40); and advised him that 
he should, therefore, first conquer these enemies by con¬ 
trolling his senses. In order that this advice should be 
complete, it was necessary to explain (1) how to acquire 
control over the senses, and (2) what is Spiritual Knowledge 
and what Specified Knowledge ; but, in the meantime, the 
Blessed Lord, in reply to the question of Arjuna, 

(i) explained to him which path of life, out of the paths of 
Karma-Yoga and Karma-Sarhnyasa, was the better one; 

(ii) harmonised these two paths of life as far as possible ; and* 

(iii) showed how the Brahma-nirvSna Release could be obtain¬ 
ed without giving up Action, and by performing Action 
with an unattached Reason. The Blessed Lcrd now starts 
in this chapter a description of the means by which it is 

acquire this unattached {mT}sahga), or Brahman- 
^ « ^ahrm-rd^tJui) state, which is necessary even in 
. arma-Yoga. Nevertheless, in order that it should be 
c ear t at this explanation has not been given for 
preaching the Patan Jala-Yoga independently, the Blessed 
Lord, to start with, repeats here what has been expounded 
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in the previous chapters, namely that, the true Samnyasin 
is the person, who performs Actions, having given up the 
Hope for Fruit of Action, and not the one, who abandons 
Action (5. 3)—] 

The Blessed Lord said :— 


(1) That man is to be called a Sarhnyasin and a Karma- 
Yogin, who performs (his Sastra-enjoinedJ duties, without 
taking shelter in the Fruit of Action (that is, not having in 
his Mind a ‘home' in the shape of Hope of Fruit). The 
niragni (that is, one who has given up Fire-ritual, such as, 
agnihotra etc.), or the akriya (that is, one who sits abso¬ 
lutely quiet, without performing any Action whatsoever), 
such a man is not (the true Sarhnyasin, or the true Yogin). 
(2) O Pandava, understand that what is known as Saihnyasa 
is (Karma-) Yoga, because no one can become a (Karma-) 
Yogin unless he makes a SarnnySsa (i. e., Renunciation— 
Trans.) of the samkalpa (that is, of the Hope of Fruit in 
the shape of a Desiieful Reason). 


I This is only a repetition of the statements made in the 
previous chapters, such as, “ ekam anmkhyam ca yogaM 
(5. 5); or. there is no SamnySsa except by Yoga ” (5. 6); 
or, ''jupyahi sa rutya-samnyasi'' (5. 3); and later on, where 
the whole subject-matter has been summarised in Chapter 
XVIII, the very same import is again repeated. In the 
state of a house-holder, one has to maintain an agnihotra 
(a perpetual sacrificial fire), and perform Yajnas, YS-gas 
etc. But, as it was not necessary for a person, who had 
become an ascetic, to thus maintain a perpetual fire, it is stated 
ill the Manu-Smrti, that he should become niragni (i. e., free 
from Fire-ritual), and live in the forest, and maintain 
himself by begging, and not take part in worldly affairs 
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( Manu. 6. 25 etc.). This dictum of Manu has been referred 
to in the first stanza above, and with reference to it, the 
Blessed Lord says that, “ becoming ‘ niragni ’ or ‘niskriya' is 
not a feature of true Saihnyasa True SamnySsa 
consists in giving up a Desireful Reason, or the Hope of 
Pniit. Samnyasa consists in the frame of the Mind, and 
not in the external act of giving up the maintenance of the 
sacrificial fire, or ritual. Therefore, that man alone, who 
gives up the Hope of Fruit, or the samkalpa, and thus 
performs his duties, can he called the true SamnySsin. 
This doctrine of the Gita is different from the doctrine of 
the Smrti-writers; and I have to refer the reader to 
Chapter XI of the Gita-Rahasya (pp. 480-496), where I have 
clearly shown how the Gita harmonises it with the doctrine 
of the Smrtis. Having in this way explained what 
trae Samnyasa is, the Blessed Lord now explains the 
difference between the Actions to be performed in the 
shdhanavasthu, that is, in the state before Knowledge has 
been acquired, and those to be performed in the siddhdvasihd. 
that is, after the Acquisition of Knowledge, giving up the 
Hope of Fruit— ] 

^(.3) To the Muni who desires to become (Karma-)- 
yogaru^ha (that is, enthroned on the Karma-Yoga—Trans.), 
Karma is said to be the kdrana, (that is the means) ; and 
when that same man has become yogdrUdha (that is, has 
become a complete Yogiu), the sama (that is serenity _ 

Trans.) is said to become later on the kdraiia (for the 
Karma). 

(Commentators have utterly misinterpreted the meaning 
o this stanza. The word ‘ yoga' used in the first part of 
the stanza means Karma-Yoga ; and it is accepted by every 
body that, for acquiring that Yoga, Karma is the karava, 
or the ^means; but commentators have interpreted the 
words, after having become ‘ yogdrTn}ha ’, ktmu becomes 
the kdram for him ”, as supporting the Path of Renuncia¬ 
tion. What they say is : ‘ sama ' means ‘ ujmania ’ (that 
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Is, ‘ cessation’—Trans.) of Karma; and he who has acquired 
Yoga must, therefore, give up Karma ! Because, according 
to them, the Karma-Yoga is a part (anga), that is, a 
preliminary accomplishment, of Sarhnyasa. But, this 
interpretation is only a doctrine-supporting interpretation, 
and not the correct interpretation. For, (1) if the Blessed 
Lord has stated already in the first stanza of this chapter, 
that that man alone is a true Yogin, or yogaru^ha, who 
‘‘ performs his duty ” without taking shelter in the Fruit 
of Action, and that the person who does not perform 
Action (who is an akriya) is not a true Yogin, it would be 
totally illogical to imagine, that the Blessed Lord could 
have in the third stanza advised the Yogin, or the yoga- 
rudha, to make the sama of Karma, that is, to give up Karma. 
Although it may be the opinion of the SainnySsa school, 
that the yogarudka should not perform Action, after having 
attained tranquility, yet, that opinion is not acceptable to 
the Gita; and there is clear advice in several places in the 
Gita to the effect that the Karma-Yogin should, even in the 
State of Perfection (siddhavasthd) continue to perform all 
Actions, desirelessly, and merely as duties, and so long as 
he is alive, in the same manner as the Blessed Lord. (Cf, 
Gi. 2. 71; 3. 7 and 19 ; 4. 19-21; 5. 7-12; 12. 12 ; 18. 56 
and 57 ; and Gi. Ra. Ch. XI and XII), (2) The second 
reason is : How is it possible to interprete ‘ sama ’ as mean¬ 
ing the ‘ sama ’ of Karma ? The word ‘ sama ’ appears three 
or four times in the Bhagavadgita ( Gi. 10.4 ; 18.42 ); and in 
those places, as also in common parlance, it means ‘peace 
of Mind’. Then, why should it be interpreted to mean the 
‘ peacrt or the ending of Karma ’ ? In order to get over this 
difficulty, commentators have, in the Pais5cya-bhfisya on 
the Gita, treated tasyci' as being the sixth (possessive) 
case ot the neuter gender, and read the line as: 
‘ tasvaka karmavr}^ samah \ (that is, ‘ the sania, which is 
tasm, namely, of the Karma, referred to in the first half of 
the stanza ), instead of referring tho demonstrative pronoun 
taif>iaii:a in the phrase ijoyTlru^/uisya tasyaim ’ to the word 
' yo<jara4hfisya' \ But, this syntax of the sentence is also 
not plain; because, undoubtedly, the second part of the 
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stanza has been started in order to show the state reached 
afterwards, that is, after he has completed his training by 
the man studying the Yoga, who has been described in the 
first part of the stanza; therefore, the word ‘tasyaim' cannot 
be intei-preted as moaning ‘ karmamh eva ' ; and even if that 
interpretation is taken, then, that word should be joined to 
-the words karanam ucyate ’, instead of to the word ‘ sama 
Then, the syntax of^ the sentence will run as follows, 
namely, ‘ samah yogarudhasya tasyaiva karmamh. karavam 
ucyate , which means, “the ‘sawza’ now becomes the karana 
for the Karma of the yogarudfia’. (3) The third reason for 
rejecting the interpretation of the commentators is as 
follows: according to the Path of Samnyasa, nothing 
remains^ to be done for the yognrudJia, and all his Karma 
ends in ‘ sama'\ and if this is true, the word ‘ kuram' in the 
sentence, “the ' sa}na’ becomes the 'karana' for the 
yogarUdha", becomes totally meaningless. The word 
■ karana ’ is always a relative ( ) term. As soon as 

you say ‘ karana ’ (means), there must be some ‘ karya. ’ 

( effect) of it. But, according to the Saiiinyftsa doctrine, 
there is ^no more any karya left for the yogUrudha. 
If sama is taken as the ‘ karana ’, or the means for 
Release, even that interpretation is not proper. Well ; if 
it is said that * sama ’ is the ‘ kdram that is, the means, 
for the Acquisition of Knowledge, then, this being a 
description of the yogarudha, that is, of one, who has 
already reached the state of complete perfection, he has 
already acquired Knowledge by means of Karma. 
tTion, of what is this 'saim', the 'kriram' ? The commenta¬ 
tors of the Samnyasa school cannot give any satisfactory 
solution of this question. But, if one considers the matter, 
isregarding the interpretation of the commentators, then.' 

^“*®^^’eting the second part of the stanza, the word 
karma m the first part of the stanza comes before the mind 
y on of its proximity; and then, one gets the 

in ®^re tion that: as the yogQrudha cannot escape A.cticn 
°5. . Welfare {lokasamyraha), though he has no 

sel.-interest left (Gl. 3. 17-19 ), 'innui now becomes the 
karam or the means, for him to perform that Action. 
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Tte same interpretation is arrived at, if one considers the 
statement in the previous chapter that, '^yukfal} Icarma^ 
phalam tijaktva santim npnoti naiMhiklrri" (Gi. 5. 12), that is, 
“the Yogin attains complete tranquility by abandoning the 
Fruit of Action”; because, in that stanza, ‘tranquility’ is 
related not to the ‘Abandonment of Action*, but to the 
‘Abandonment of the Hope of Fruit’; and it has been: 
clearly stated in that place, that the karma-sarnmjdsa, 
which the Yogin has to perform, has to be performed 
‘manastt , that is, by the Mind (Gi. 5. 13); and that, by the 
Body, that is, by the organs of Action, such a Yogin must 
perform all the various Actions. In my opinion, the 
present stanza is an example of what is known in the 
a/awAdra-sas/m(scienceof Figures of Speech) as the *‘anyany^- 
lamk^ra\ as it embodies some strangeness of meaning, or 
sweetness of sentiment as is produced by that alamkara ; for, 
after stating, in the first part of the stanza, when Karma 
becomes the ^kdrana of *‘saTna\ the latter part of the stanza 
states conversely, when ‘sama’ becomes the 'kdram' of the 
Karma. The Blessed Lord says that in the beginning, that 
is, in the preparatory stage (sadhanavastlid). Action (Karma) 
becomes the means (kdraya) of tranquility (iama), that is, 
of Yoga-siddhi ; that is to .say, when a person goes on 
performing, as far as possible, all Actions with a Desireless 
Mind, his Mind becomes peaceful, and he thereby 
ultimately attains complete perfection of Yoga {yoga- 
siddhi). But, when the Yogin has become yogdrudha 
(steeped in Yoga ), that is to say, when he has 
reached the state of perfection, { siddlidvastKd )y this 
relation of cause and effect between Karma and 
'sama" is reversed; and instead of Karma being the means 
of obtaining ‘sa/na’, or its ' kdrava’, the ‘soma’ itself 
becomes the means for the Karma; that is to say, the 
yogdrUdlia, thereafter perforins all his Actions merely as 
duties, and without entertaining any Hope of Fruit, and 
with a peaceful Mind. In short, this stanza does not mean 
that a man becomes free from Karma in the state of 
Perfection; and all that the Gita says is that, the 
relation of cause and effect between Karma and ‘sama* 
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in the preparatory stage (sadltanavastha) becomes changed 
or inverted in the State of Perfection (siddhavasthd), (Gl 
Ra. Ch. XI, pp, 449 to 451). It is nowhere stated in the 
Gita that the Karma-Yogin must ultimately give up 
Action; nor is it intended to say so. It is, therefore, not 
proper to take some stanza or other from the Gita,, 
wherever there is a chance of doing so, and by some 
stratagem or other to give it a renunciatory meaning. That 
is why the Gita has become so difficult to understand for 
many in these days. The proposition, that the yogdrudha 
must continue to perform Actions, is also borne out by 
the definition given in the next stanza. That stanza is as 
follows—] 


(4) Because, when a man does not become attached to- 
these objects of sense (such as, speech, touchctc.), nor 
to Karma, and when he makes a Renunciation of all sai^ikalp^x 
(that is, of the Hope of Fruit in the shape of a Desireful 
Reason, and not of Action, literally), he is called a 
^ yogdrThdha\ 


[This stanza may be said to be a continuation of the 
last stanza or perhaps even of the last three stanzas. 
This clearly shows that the Gita advises the Yogarudha 
to give up not Action, but the Hope of Fruit, or the 
Deeireful Reason, and to perform Action desirelessly, 
and with a peaceful frame of mind. The words 
samnydsa of saf'hkalpa * appenr in the second stanza above; 
and they must be given the same meaning here, as in that 
stanza. Karma-Yoga includes Saihnyasa in the shape of 
the Abandonment of the Hope of Fruit, and that man alone 
IS the true Barhnyasin, or Yogin, or the true Yogariiclha who 
performs all Actions, having abandoned the Hope of Fruit. 
The Blessed Lord now says that succeeding in eucli a 
Desireless Karma-Yoga, or Renunciation of Hope of Fruit, 
is a matter within the control of every man; and if he 

47—48 
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himself makes the effort, it is not impossible for him to 
achieve it—] 

(5) (Man) should himself bring about his own emanci¬ 
pation; one should not (at any time) discourage oneself; 
because, (every man) himself is (said to be) his own bandJm 
{ that is, helper), or his own enemy. (6) Who has himself 
conquered himself, becomes his own helper; but who does 
not understand himself, acts towards himself as his cwn 
enemy. 

[ These two stanzas contain a description of the doctrine 
of Free Will {dtma-svatamtrya), and propound the principle 
that every one must bring about his own emancipation; 
and that, however powerful Prakrti (Nature) may be, it is 
within one’s own hands to conquer it and to bring about 
one’s own betterment (Gi. Ra. Ch. X, pp. 383 to 391). In 
order that this principle should be firmly impressed on the 
mind, it has been stated (i) positively, that is, by showing, when 
the Atman becomes one’s friend; and again (ii) negatively, 
by showing when the Atman may be said to be one’s enemy; 
and this very principle is again referred to in 13. 28. As 
the word ‘ alma ' has three meanings in Sanskrit, namely 
(1) the ‘ antnrdtman \ (2) one’s self, and (3) the Internal Sense 
or the Mind, this word, ‘ tUma ' appears several times in this 
and the following stanzas. The Blessed Lord now explains 
what result is obtained by bringing the Atman under 
control— ] 

(7) Who has conquered the Atman (that is, his Internal 
Sense), and who has attained tranquility, his ‘paramatman' 
becomes satnihita (that is, equal and steady) towards heat 
and cold, pain and happiness, honour and dishonour. 
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[ In this stanza, the word ‘ paramatman' has been used 
with reference to the Atman itself. The Atman within the 
body IS ordinarily engrossed in the turmoil of pain and 
happiness; but, when this turmoil has been conquered by 
means of control of the senses, the same Atman acquires 
the form of a ‘ paramZitman or of the ‘ paramesvara \ It is 
stated further on in the Gita itself ( Gi. 13. 22 and 31 ) that 
the Paramatman is not some substance, different in nature 
from the Atman, but that the Atman within the body of a 
man is essentially the Paramatman; and even in the 
-Manabharata, there is a statement that— 

atma kseirajna liy uktah samyiiktah pi^akrtair guivaih I 
fair eva tu vinirmuktah paramUtmety udalirtali ii 

^ _ ( Ma. Bha. San. 187. 24 }, 

that IS, when the Atman is pr akf/a, that is, bound by the 
constituents of Prakrti (by emotions, such as, happiness, 
pain etc. ), it is called the ^ ksetrajna ’ or the ' jivat?nan \ 
within the body; and when it has become free from 
these constituents, the same Atman is called the 
Paramatman It will be seen from Chapter IX of the 
GitS-Rahasya, that the same is the doctrine of the Non- 
Dualistic Vedanta. Those who are of opinion that the 
Gita does not support Non-Dualism, but supports Qualified 
Monism (visi^tddvaita)^ or pure Dualism, do not take the word 
^ paramdtTim ’ here as a single word, but break it up into 
paravi " and ‘ dtma \ and look upon the word * param ’ as an 
adverb qualifying the verb ‘ samufutah \ This interpreta- 
tion is far-fetched; but it will show how commentators, 

^ o want to establish a particular doctrine, stretch the 
support their own point of view.] 

5 . .. Atman has become satisfied by jndna (tliat is, 

Spiniu ^ ‘knowledge—Trans.) and by vzjfima, Tthat is, bv 
.pecilieo (mmdka) Jflana], who has conquered his sensed, 
ecome ^ kntastka'(that is, who has reached the 
origin), an has begun to look upon the earth, stone, and 
gold as one and the same, such a (Karma-) Yogin (alone) 
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is said to be ‘yukta’ (that is, to have reached the siddha- 
vasthd). (9) That man, whose Reason has become equal 
towards dear persons, friends, enemies, uddslnas, madhya. 
S//WS, persons fit to be hated, and brethren, as also towards 
saints, and evil-minded persons, may be said to be of special 
worth. 

[‘’ means a friend, who helps without expecting a 
return; udasina' is a parson, who, where there are two 
factions, does not desire the good or the evil of either party ; 

imdlujastha * is a person, who wishes well by both sides ; 
and bandhu is a relation. Such are the meanings given 
by commentators to these words. But it will do, if 
slightly different meanings are taken instead of taking these 
meanings; because, these words have not been used with 
the intention of showing a different meaning in each case ; 
and several words are sometimes used in this way in 
order that an exhaustive meaning may be conveyed by 
the combination, and that nothing should be left 
over. In this way, after having briefly explained who 
may be called a ‘ yogi or a ‘ yukta ’, or a ‘ yogarut^ha ’ 
(Gi. 2. 61: 4. 18 ; and 5. 23), the Blessed Lord has also said 
tiiat every man is free to achieve this Karma-Yoga for 
himself : and that it is not necessary for him to depend 
for assistm.ce on anybody else for that purpose. The 

Ulcs-^d I^>rd now explain.-^ Uie means for achieving this 
Karma-If oga — ] ^ 

(10) He, who is a Yogin (that is, a Karma-Yogin) should, 
remaining alone in solitude; controlling his Mind, and his 
Atman , not entertaining any desire whatsoever ; and giving 
up pari^'i aha (tl\at is, bonds), take constantly to his Yoga- 
practice. 

[It becomes clear from the next stanza that the word 
{jufijitn refers to the Yoga defioribed in the Patanjala- 
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sutraa. But, this does not mean that the man, who wishes 
to achieve the Karma-Yoga must spend his entire life in 
the practice of the Pataiijala-Yoga. The PStafijala-Yoga 
has been described in this chapter as a means for acquiring 
that Equable Reason, which is necessary in the Karma- 
Yoga ; and solitude is necessary only to that extent. As a 
result of Prakrti, many persons are not able to acquire in 
one life the Mental Absorption (sarmdhi) described in the 
Patanjala-Yoga ; and the Blessed Lord has said at the end 
of this very chapter, that such persons should practise the 
Karrna-Yoga by steadying their Reason, as far as possible, 
instead of wasting their whole life in the practice of 
Pita&jala-Yoga ; and that by doing so, they will ultimately 
attain Perfection {siddhi) after many births (Gl. Ra. Ch. Y 
pp. 389 to 390)— ] 

.(11) Having unchangeably fixed one’s ‘ axcma ’ (that is, place 
of sitting —Irans.) on dried grass, covered by a deer-skin, 
over which too has been placed a piece of cloth, neither too 
high nor too low, in a pure place, (12) and controlling in 
that place the activities of the * Mental Vision (i. e., citta— 
Inins.) and of the senses, and concentrating the Mind, 
one should practice Yoga, sitting on that seat, for self- 
purification, (13) Becoming steady, holding the kiya (that 
>s, le back), the head, and the neck fixedly in a vertical 
straight line, not looking towards the cardinal directions 
^i^ound oneself), and fi.xing the, gaze on the tip of 

See, Aptoj Practical Santkrit-Emlish Dictionary, p. fSS— 

Trans. » . i 
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one's nose, (H) not entertaining any fear, keeping 
peaceful frame of mind, observing brahmacarya (that is, 
celibacy—Trans.), controlling the Mind, fixing one's Mental 
Vision on Me, becoming devoted to Me, one should become 
yukta (i. e.,' steeped in Yoga'—Trans.) 

[The words “ in a pure place’* and “holding the back, 
neck, and the head fixedly in a vertical straight line “ are 
from the Svetasvataropanisad ( see Sve. 2. 8 and 10 ); and 
the whole of the description given above is not from the 
Hatha-Yoga, but is more consistent with the description of 
Yoga given in the ancient Upanisads. In the Hatha- 
Yoga, there is a coercive control of the senses; but it is 
stated later on in the 24th stanza of this very chapter, that 
“ the senses should be controlled by the Mind ’* (7f, 
**ma7iasaim indriyagrainam viniyamya\ This clearly shows 
that the Gita does not countenance the Hatha-Yoga. 
Similarly, it has been stated at the end of this chapter, 
that this description is not to be understood as directing a 
I)erson to spend his whole life in the practice of Yoga. The 
Blessed Lord now further expounds the concrete results of 
this Yoga-practice—] 

(15) By thus continually practising the Yoga, the Mind 
comes under control; and the (Karma-) Yogin attains the 
tranquility, to be found in Me, and which is ultimately 
productive of ^nirvcijia (that is, which causes assimilation, 
into Me ). 

[The word continually’ in this stanza is not to be taken 
as meaning for twenty-four hours a day. All that is 
meant is, that one should perform this practice, for a few 
hours every day (see commentary on stanza 10). The 
reason for saying: “become ^iiiaccitta! and ^rncUparayaiia 
while thus practising Yogais that the Patafijala-Yoga is 
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only one of the devices or processes for controlling the 
Mind. When the Mind has been controlled by this 
practice, it is possible to fix it on other things instead of on. 
the Blessed Lord. Therefore, the Gita says that, (i) one 
should not thus misapply the concentrated Mind, but 
should utilise this concentration or ‘ samMhi ' of the Mind,, 
for acquiring the Knowledge of the form of the 
Paramesvara; chat, (ii) it is only when this is done that 
Yoga becomes beneficial ; and that, (iii) otherwise, the 
practice is only productive of useless trouble; and the same 
meaning is conveyed later on in the 29th and 30th stanzas, 
and again in the 47th stanza at the end of the chapter. 
Those, who have only practised the physical control of, or 
acquired the Yoga of, the organs, without being devoted to 
the Paramesvara, only become adept in such practices, as 
"jaravct" (incantations to produce impotency, diseases, or 
infirmities), ‘ maraiui ’ ( incantations to destroy or kill ), 
^vasikaraxia (incantations for fascinating or enchanting 
and subduing), which are harmful to others. This state of 
things is not desirable either for the Gita or for any other 
path of Release. The Blessed Lord now gives again a 
further elucidation of this Yoga-practice—] 

(10) O Arjuna! he who eats too much, or who eats nothing 
at all, and he who sleeps too much, or who keeps awake 
too much cannot succeed in (this) Yoga. (17) Whose food 
^^nd pastime are moderate, whose Action is just sufficient, 
and whose sleep and keeping awake are measured, to him, 
(this) Yoga becomes a destroyer of pain (that is, a producer 
of happiness). 

[In this staiiza, the word *yoga* means the practice of 
the _ ^anjala-Yoga; and the word ^yukla" means, moderate, 
enoug , 01 measured; and further on also, in one or two 
places the word 'yoga" has been used to mean th^ 
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Patanjala-Yoga. Nevertheless, it does not, on that account, 
follow that this chapter deals independently with the 
Patahjala-Yoga. It has been clearly stated in the forego¬ 
ing lines that one’s most important duty in life is to 
successfully practise the Karma-Yoga; and that this 
description of the Patafijala-Yoga has been given as being 
a means for attaining that Karma-Yoga, and for that 
purpose only ; and it becomes clear from the words “whose 
Action 18 just sufficient”, that this Yoga-practice has to be 
carried on, without giving up other Action. The Blessed 
Lord now first gives a short description of a Yogin, and 
describes the nature of the happiness of mental absorption 
(samadJii )—] 

(18) When the controlled Mind becomes fi.xed on the 
Atman, and when there does not remain the desire for any 
enjoyment, the man is said to have become 'yukta (19) 
Just as a lamp (that is, the flame of a lamp) kept in a breeze¬ 
less place, remains unflickering, that same simile is applied to 
the Yogin, who practices Yoga, having controlled the Mind, 


[Besides this simile, there are other similes in the 
Mahabharata, such as, “the mind of a Yogin becomes 
\ just as a man becomes ‘ u^kta ’ (concentrated) when 
takinf^c a utensil filled with oil down a stair-case, or when 
proti-cting a boat in storm (Santi. 300 3l, 34). The 
simile in the Kathopanisad of the charioteer and the horses 
oi the chariot is well-known ; and although that simile has 
not been clearly used in the Gita, yet. the 67th and 68th 
stanzas of the second chapter, and the 25th stanza of this 
chapter, have clearly been written with that simile in mind. 
Although the word 'yoga" has the technical meaning of 
“ -K arma Y oga' in the Gita, yet, that word has been used in 
various other meanings in the Gita; for instance, in 9. 5 
■audio. 7, the word 'yoga' has been used to mean “the 
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power to do something supernatural, or whatever is 
desired ”. Nay, as the word ‘ yoga ’ has several meanings, 
the supporters of the Patafljala-Yoga, or of the Samkhya- 
loga, have found an opportunity of making use of that 
fact for saying that the Gita supports their respective 
doctrines. The Blessed Lord now describes in a more 
exhaustive manner the ‘ samSdhi’ in the shape of ‘total 
control of the Mental Vision ’ prescribed by the PStaftjala- 
Yoga—] 

<20) I hat state in which the Mind remains entranced after 
it has become controlled by Yoga-practice, and seeing one’s 
Atman m which, one remains contented in the Atman itself; 
{21) m which It experiences that summit of happiness, which 
IS only Mind-Realised ( buddhigaynya ) and imperceptible to 
the senses ; and, having (once) become steady in which, It 
d^es not swerve from the ^ tattva' (that is, principle — Trans.); 
{o2) similarly, having acquired which state, It does not con¬ 
sider any other attainment as greater, and having become 
steady in which, no pain, however big can move (It) there- 
roin, (23) that state is known as the ^‘viyoga (i.e., disunion— 
contact of pain that is, as ^ yoga * ; and 
^ ^oga must be practised determined!}’’, without 
allowing the Mind to get tired. 

. four stanzas make one sentsnoe. Thi* demonstra- 

** beginning of 

^6 wvTG stanza, refers to the description given in the first 
ee stanzas; and the four stanzas complete the 
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description of the ‘ samadhi \ The words used in the 
beginning of the 20th stanza are similar to the description 
of ‘Yoga’ as, “?/Of;as cittavTtlinirodhah'\ that is, 

“ Yoga means the control of the activities of the Mental 
Vision (cUta) ’* given in the Patahjala-Yoga-Sutras. The 
^samddlii is the culmination of this control of the activities 
of the Mental vision ; and that is called ‘Yoga’: this is the 
new definition of the word 'yo(ja\ which has now been inten¬ 
tionally given. It has been stated in the Upanisads and in 
the Mahabharata, that a determined and industrious man 
can accomplish this Yoga in six months (Maitryu. 6. 28 ; 
Amrtanada. 29 ; Ma. Bha. Asva. Anugita, 19. 66)- Never¬ 
theless, it has been stated above in the 20th stanza, and 
later on also in the 28th stanza, that this happiness, arising 
out of the samadhi of the Patanjala-Yoga, is not the result 
merely of the control of the activities of the Mind, but 
arises after one has become acquainted with the nature of 
the Atman, after having controlled the activities of the 
Mind. This painless condition is known as ‘ brahmananda ’ 
(the Brahmic bliss), or, ' dtimprasddaja happiness’ (the 
happiness resulting from the Realisation of the Atman), or, 
'‘attndnanda' (the Atmic bliss), (Gi. 18. 37, and Gi. Ra. Ch. IX, 
p. 320). It is not that this Equability of the Mind, 
necessary for awiuiring the Knowledge of the Atman, can 
be acquired only by the Patanjala-Yoga; and it is stated 
in the following chapters that the same result, namely, the 
purification of the M ind, can also be achieved by means of 
Knowledge ( jfl/ma ) and Devotion (bhaktU ; and, that course 
is usually considered more proper and easier. The Blessed 
Lord has thus given a description of the samadhi ; He now^ 
explains how that samadhi is to be brought about—] 

(24) Abandoning all the kima (that is, wishes) arising 
out of samkaipa (that is, imagination—Trans.), and controlling 
the senses on all sides by the Mind, (2h) you should gradually 
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become tranquil, with a courageful JViiud ; and steadying the 
Mind on the Atman, you should allow no thought to enter 
the Mind. (26) (while you are concentrating the Mental 
Vision in this fashion) Controlling the volatile and unsteady 
Mind in every direction, from which it may seek to escape^ 
you should bring it within the control of the Atman. 

[The description of this process of attaining the samadhi 
(absorption) of the Mind is well-exemplified by the 
illustration of a chariot given in the Kathopaiiisad 
(Katha. 1. 3. 3). Just as the skilful charioteer takes the 
horses along a straight road, without allowing them to rush 
in this direction or that, the same kind of effort has a man to 
make in order to attain samadhi. He, who is accustomed to 
concentrate his mind on any particular subject, will easily 
understand the meaning underlying this stanza. When 
the Mind is controlled in one direction, it breaks out in 
another direction ; and unless this is stopped, it is not 
possible to attain sain&dhi. The Blessed Lord now describes 
the result which can be obtained by controlling the Mind 
in this way— ] 

(27) The (Karma-)Yogin, who is thus peaceful-minded, 
devoid of the rajas quality, sinless, and hrahma-hkuia, attains 
the highest kind of bliss. (28) The (Karma-) Yogin, who 
continually practises Yoga in this fashion, becomes liberated 
from all sins, and happily enjoys the beatific happiness 
arising from hrahma-samyoga (i. e., union with the Brahman— 
Trans.). 

[I have interpreted the word ‘ yogt \ in these two stanzas, 
as meaning ‘ Karma-Yogin *; because, as the Patahjala- 
Yoga has been mentioned as one of the means for attaining 
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• the Karma-Yoga, such a man who practises the Patanjala- 
Yoga must be a Karma-Yogin. Nevertheless, it will do if 
the word yogi is taken to mean a person, ■who is in 
samudlu. It must not, however, he forgotten that the 
course of conduct advocated by the Gita is beyond this. 
The same argument is advanced in the next two or three 
stanzas. The^ Blessed Lord now describes the Self- 
[dentitying (atmaupamija) vision towards the entire 
creation, acquired after a man has in this way experienced 
t le happiness of the mrvam (Absolute) Brahman—] 

(i.9) Whose Atman has (thus) become yoga-yukta (i. e., 
•steeped in \oga—Trans.), his vision becomes equalised in all 
directions, and he sees himself in all things, and sees (that) 
all created things (are) within himself. (30) Who; sees Me 
(the I aramesvara, ParamStman), (to be) everywhere, and 
Vi ho sees everything, within Me, him, 1 never abandon ; nor 
<ioes he ever abandon Me. 


[The description in the first out of these two stanzas, 
where the word 'Utnian' has been used, is from the impercept¬ 
ible, that is, the metaphysical point of view; and the second 
description, where the first personal pronoun ‘ I ’ has been 
i^ed, it. from the perceptible, that is, the devotional point 
ni, same (Gl. Ra. 

of the Brahman with the Atman, is the foundation both of 
Release and of Karma-Yoga. The first part of the 29th 
stanza has appeared with a slight difference in the Manu- 
Smrtl (Manu. 12. 91), m the Mahabharata (SSn. 238. 21 and 
268. 22), and also in the Upanisads (Kaiva. 1. 10; and 
Isa, 6), ]^ay, the realisation of the identity of the entire 
creation with the Atman is the origin of all Metaphysics 
and of Karma-Yoga, as has been shown by me at great 







TRAIISLATION & COMMENTARY, CHAP. VI 


^ Iff >inr?^«fei*Tri^'qcTt I 
?ia4TRfsfci ^ #im irflr n V. ii 
srrr^rqr^iT i 

gr ?TT i'-# ^ ^fjfr q^m ??rT: n ii 


^L 


length in Chapter XII of the Gita-Rahasya (see p. 537 etc.). 
Although a man may have obtained control over the 
senses, such control is useless in the absence of this Jnana ; 
and therefore, the Blessed Lord starts from the next chapter 
to speak about the Knowledge of the Paramesvara. ] 

(31) He, who worships Me (the Paramesvara), Who pervade 
every created thing, keeping in mind the idea of Unity, (that 
is, of the Identity of the Atman with all created things), that 
Karraa-Yogin, though he may be acting in all manner, is in 
Me. (32) O Arjuna ! that (K.arma-) Yogin, who has begun to 
look everywhere with a (Self-Identifying-) Vision according to 
which, others are the same as himself, such a man is 
considered parama (that is, most superior). 

[ The idea, that there is only one Atman in the entire 
creation, is common to the Simkhya-marga as also to the 
Yoga-marga ; in the same way, even according to the 
PStanjala-Yoga, this Equability is attained after a 
man has Realised the Paramesvara. But a-i both the 
Saihkhya-Yogins and the Patahjala-Yugins support the 
Abandonment of Action, they never make occasion for 
utilising in actual life this feeling of Equability ; and the 
Karma-Yogin of the Gita, on the contrary, continually 
utilises in every day life this Equability of Reason, acquired 
by Metaphysical Realisation, and goes on performing all 
the dififarent affairs of the w(jrld for Universal Welfare: this 
is the great difference between the two; and, that is why it 
is stated at the end of this chapter, that the Kanno-Yogin is 
superior to the 'tupasvin', (that is, the Pataff jala-Yogin) on 
the one hand, and the ‘ jnanin ' (that is, the !3amk)\ya-Yogin) 
on the ^ other hand (stanza 4.'I )'. Having heard this 
description of the Yoga of Equability, Arjuna now raiseh 
the following doubt—] 
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Arjuna said :— [33) O Mudhusudana, I do not think that 
this Yoga (that is, Karma-Yoga), acquired by samya (that is, 
by Equability of Reason), which You have preached will 
last permanently, having regard to the inconstancy (of the 
Mind); (34) because, O Krsna! the Mind is volatile, 
rebellious, powerful, and dr^ha (that is, difficult to mould); 
I think that the control of it is as difficult as of the wind, 
(that is, as trying to bind the wind in an envelope). 

[The word ‘‘yoga" in the 33rd stanza must be taken as 
meaning ‘ Karma-Yoga ’; because, it is qualified by the 
adjective ‘ by means of sd,mya that is, ‘ by means of 
Equability of Reason *. Although the samadhi according to 
the Patanjala-Yoga has been described in the foregoing 
lines, yet, the Patafijala-Yoga is not meant by the word 
* y^Hia ’ in these stanzas ; because, in Chapter II, the Blessed 
Lord has Himself defined Karma-Yoga as; samaivam yoga 
uccyaie" (2.48), that is, “Equalness of Reason, or Equability, 
is known as ‘Yoga’”. The Blessed Lord admits the 
correctness of the doubt of Arjuna and says— ] 

The Blessed Lord said :—(35) O Mighty-armed Arjuna, there 
is not the slightest doubt that the Mind is volatile, and that 
controlling it, is difficult ; but, O Kaunteya, it can be kept 
under control by abhyasa (-that is, by practice—Trans.), and 
by vairngya (that is, absence of Desire—Trans.). (36) That 
man whose Inner Sense (antahkarana) is not within control, 
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for him, it will be difficult in My opinion to achieve this 
Yoga (of Equable Reason); but, if one makes the effort, 
after controlling the Inner Sense, it is possible to acquire 
this Yoga. 

[ In short, that which appears difficult in the beginning 
can ultimately be achieved by practice and by industry. 
'abhyasa' means ‘doing any particular thing over and 
over again’; and ‘vairagya' means “absence of 'ragd or of 
‘love’’’, that is to say, “absence of desire”. In the 
Patafljala-Yoga-Sutras, after first describing the nature of 
Yoga, as “yogas ciftavrtfinirodhah", that is, “controlling the 
activities of the Mental Vision is Yoga”, (see the 20th stanza 
of this Chapter), it is stated in the next sutra that “abhy&sa 
vairagijabhydm tan nirodtiah", that is, “Mental Vision is 
controlled by practice and by indifference to the world”. 
The same words have been used in the GiU, and the meaning 
is the same; but it cannot be stated, on that account, that, 
these words have been taken from the Patafijala-Sutras 
(See GI. Ra._pp. 746-747). Although it is thus possible to 
attain mmadhi (mental absorption) in this way, by 
controlling the Mind, and although it might be possible for 
some determined persons to acquire it by practice in six 
months, yet, another difficulty now arises, to the following 
effect, namely, this highest stage of the Karma-Yoga cannot 
be acquired by many people even after several births, as a 
result of their inherent nature. How are such people to 
attain this Perfection? Because, even if such a person 
begins to practise Karma-Yoga, in one life, after having 
.practised the control of the senses as far as possible, yet, 
that practice is bound to remain incomplete at the moment 
of his death; and if in the next birth, he is to start over 
again from the beginning, the same thing will be repeated 
in his next birth. Therefore, the next question of Arjuna 
is as to what such persons should do—] 

Arjuna said ;—(37) O Krsua, what state is attained by 
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a man, instead of acquiring success in Yoga, who has Faith,, 
but whose Mind, on account of his being ayati (that is, 
wanting in sufficient effort, or sufficient control, as a result 
of bis natural proclivities), has moved from the (Karma-) 
Yoga, (consisting of an Equable Reason) ? (38) O Mighty- 

armed Krsna! is such a man, who, being encompassed by 
Ignorance, and not having become steady in the path of 
attaining the Brahman, has become bhrasta (that is, alienated) 
from both sides, ruined (in the middle) like a broken cloud ? 
(39) O Krsna I You it is, Who must remove this doubt in 
my mind; because, no one other than You will be got for 
removing this doubt. 

[Though in the nan-samasa, the prefixed nan (i.e., a) is 
commonly taken to mean ‘ absence of \ yet, as it is very 
often also used to denote dimunity, the word * ayati ’ in the 
37th stanza has to be interpreted as meaning, * one who 
makes little, that is, insufficient effort or control The 
words “ alienated from both sides” that is, “«7o hhra^tas 
tato bhroHtah'* used in the 38th stanza must he taken to 
refer to the Karma-Yoga. If Action is performed accord¬ 
ing to the directions of the Sastras, though desireful ly, one 
obtains heaven; and if it is performed with a Desireless 
Reason, one obtains Release, without being bound by the 
Action; these are the two results of Karma; hut, this man, 
who is neither here nor there, does not get the Desire-born 
pVuit in the shape of heaven, etc., because, that has not 
been his motive ; and cannot also attain Release, as he has 
not acquired Equability of Reason. Arjuna’s question is 
whether, in this way, heaven is lost and Release is also b^t 
to him; whether, yhef is lost to him, as also the oil, and' 
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there remains in his hands the empty vessel*, like a person' 
abandoned by both sides. It is not that this question 
applies only to the means for the acquision of the Karma'- 
Yoga in the shape of the practice of PStafijala-Yoga. It 
has been stated in the following chapters, that the 
Equability of Reason necessary for Karma-Yoga can be 
acquired either by the Patafljala-Yoga, or by Devotion, or 
by Knowledge; and just as the means in the shape of 
Pataftjala-Yoga are likely to remain incomplete in one 
life, so also are the means in the shape of Devotion, or 
of Knowledge,—if those paths are followed,— also likely to 
remain incomplete in one life. Therefore, the reply given 
by the Blessed Lord to this question of Arjuna may be said 
to apply equally to all the various means in the path of 
Karma-Yoga. J 

The Blessed Lord said (40) O Partha 1 such a man does not 
come to grief, whether in this world or in- the next; 
because, my friend, no man, who performs beneficial 
Actions, ever reaches an unhappy end. (41) This Yoga- 
bJira^ta (that is, this man, who has fallen from the Path of 
Karma-Yoga), takes tre-) birth in the family of pure-minded 
rich people, after reaching the spheres (like heaven, etc.), 
which are attained by people, who perform good Actions, and 
(after) having remained there for many years; (42) or, he is 


• TlIs is a refereuce to the story of a fo..l, who went to ' tiy 
clarified butter, as nbe oil, with a vessel (usually uned for burning 
incense), which has openiugs on b th side, and a par(ition in the 
middle I and who, puttiug the clarifitd batter on one -ido invorted 
the vessel to put the oil in on tue other side, and thus lost the 
clarified butver ; and ttiea lost the oil also in inverting the vessel 
again, to see what had become of the cluiified batter.—Trai's. 

49—50 









gIta-rahasya or karma-yoga 


^rT% ^ TOT ^fy-^T " 

^^twTI%*T f|5q% ^TcT^t'^ I 

5T«is|iillQc(dd « 88 « 


Jr<T?5TlTO?TR’E3 ^nfr ti?i>gt^lQ^M: I 

3< - dchdrt mf^^^r w qrr nf^.« 8 'a « 



born in the family of intelligent (Karma-) Yogins ; such (re-) 
births are very rare in (this) world. (43j The spiritual 
impressions acquired in the previous births, come to him 
again here (that is, in the birth which he has thus acquired) ; 
and, O Kurunandana! he attempts to acquire success (in 
Yoga), which is ‘ bhuyah ’ (that is. even higher). (44) As a 
result of that practice, made by him in the previous births, 
he is necessarily (that is, though he may not wish it) drawn 
(towards complete siddhi). He, who has experienced 
the jijndsa (that is, the desire to possess the knowledge) of 
(Karma-) Yoga, such a man also goes beyond the sabda-brahma 
(that is, the desire-prompted ritual, such as, Yajftas, Y5gas, 
etc., prescribed by the Vedas—Trans.). (45) Becoming 
absolved of sin, while (thus) practising industriously, the 
(Karma-) Yogin, acquires success, after many births, and 
reaches a most superior state. 

[The words ‘ yoga \ ‘ yogaA)hrasta ’ and ‘ yogi ’ in these 
stanzas have been used as meaning ‘Karma-Yoga’, ‘one 
who has fallen from the Karma-Yoga’ and ‘ Karma-Yogin \ 
respectively ; because, being born in a rich family cannot 
be proper for anyone else. The Blessed Lord says that one 
should start the practice of the Karma-Yoga with as much 
pure-mindednosB as possible in the beginning. Whatever 
Action is performed in this way, however little it be, that 
will gradually bring more and more of success ; and in the 
next life» if not in this life, it will ultimately lead to 
Release. The stanzas, “ if this ‘ course of conduct ’ 
dharma *) is observed even to a small extent, it sav^s a 
person from the great danger ” (Gi. 2. 40), and “ one 
reaches Vasudeva after many births ” (Gl, 7* 19) further 
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support this proposition. For further discussion on this 
subject, see pp, 389“*395 of Chapter X of fhe Gita-Rahasya, 
The word ‘ sabda-brahma' used in the 44th stanza means 
‘desire-prompted ritual, such as, Yajnas and Yagas, 
prescribed by the Yedas*; because, that ritual is enjoined by the 
Vedas; and it is performed, keeping faith in the Vedas ; and 
the‘Veda’ is the ‘ soida ’ (word), that is, the ‘ sabda-brahma\ 
which was in existence before the entire creation came into 
existence. Any person whosoever performs all Actions with 
some desire in the first instance; but, as the Mind is 
gradually purified by the performance of such Action, he 
gradually acquires the inspiration of performing Action 
desirelessly. That is why it is stated in the Upanisads, as 
-also in the Mahabharata that: 

dve brahrmv.i veditavye sabda-brahma param ca yat i 

sabda-bralwiavi ni^atah param brahmadlugacchati ii 
that is, “it must be understood that the Brahman is of 
two kinds, namely, the sabda-brahma, and the other (that is, 
nirgwm-bralima) beyond it; when a person has become well- 
versed in the sabda-braluna, he reaches the 7iirguva-brahnui, 
which is beyond it” ( Maitryu. 6. 22 ; Amrtabindu, 17 | 
Ma, Bha. San, 231. 63 ; 269. 1). Getting tired of the desire- 
prompted ritual prescribed by the kabda-hrahmoL (that is, the 
Vedas), the man gets the desire to practise the Karma-Yoga, 
which prescribes the same Actions, but for Universal 
Welfare; and in this way, this Desireless Karma-Yoga is 
for the first time practised to a certain extent. Later on, 
according to the rule svcdp^raiiibhah ksemaJcara}^'\ this 
little practice slowly drags the man more and more* forward 
by gradual degrees; and, ultimately gives him complete 
Release. This is the meaning of the words, “who has 
experienced the desire to possess the knowledge of Karma- 
Yoga, such a man also goes beyond the sabda-brahma ”, 
which appear in the 44th stanza ; because, such a desire, or 
jijfiasa \ is the mouth of the grinding-mill in the shape of 
Karma-Yoga; and once one gets into this mill, then, either 
in this life or in the next, and sometime or other, one 
•cannot but get complete success, and reach the {nirgtiva} 
Brahman, which is beyond the sabda‘brahma^ It v’^ould 
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appear at first sight that Janaka and others acquired this 
success in one life; but, considering the matter scientifi¬ 
cally, those persons also must have acquired that fruit as 
a result of the spiritual training acquired in many previous 
births. In as much as practising Karma-Yoga, even to 
a small extent, nay, even the desire for doing so, is in this 
way always beneficial; and, also as one undoubtedly 
acquires Kelease by means of it, the Blessed Lord now says 
to Ar^una as follows-*- ] 

(46) The (Karma-) Yogin is superior to the iapasvm ; he 
is also superior to the jndnin, and also superior to the 
karmin\ tasmdtt (that is, therefore,—Trans.), O Arjuna, dO' 
you become a Yogin, (that is, a Karma-Yogin). 

[The meaning of the word 'tapasvirC in this stanza is, 
‘one, who, going into the forest, performs fasts and other 
body4iring practices, or other devices of the Hatha-Yoga, 
and obtains Release’; and, that is also the meaning of that 
word in common parlance, ’ means naturally that 

‘ 3d.mkhya-nist}ia ’ person, who is described by the words 
“ jnClnuyogena sMikhyanai^i etc. ” ( Gi. 3. 3 j; and who, by 
means of * jnana \ that is, by the S&mkhya path, abandons 
Action, and obtains Release. In the same way, ‘ karmin * 
means the orthodox ritual-practiser of the Mlmams^ 
school, who aspires to heaven, and performs only desire- 
prompted ritual, and who is described in Qi. 2. 42-44, and 
9. 20, 21. Persons in each of these three paths of life say 
that Release is obtained only by the path of life followed, 
by them respectively ; but, the Gita says that the Karma- 
Yogin, and necessarily the path of life known as ‘Karma- 
Yoga , is superior whether to the tapasvin, or the Mimarh- 
saka, or the Jii^nin; and the same proposition has been 
enunciated before in the words “Action is better than 
Inaction ( Gi. 3. 8 ); and “ Karma-Yoga is better than 
Kurma-bamnyasa etc. ( Ql. 5. 2 ); and in other stanzas 
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(seeGita-Rahasya, Ch. XI, pp. 424-426). Nay: the Karma- 
Yogin IS superior even to the tapasvin, or the Mimarhsaka, or 
the Jnanin; and, that is why the Blessed Lord has, in stanza 
46, again clearly advised Arjuna that: “do you become a 
(Karma-)Yogin , in the same way as He had advised Arjuna 
above to: “perform Action, being ijogastha" (Gi. 2. 48; 
Gi. Ra. pp. 78-79); or, “arise, taking shelter in Yoga” (Gi. 4. 
42). Again, if one does not thus consider the Karma-Yoga 
as the superior path, the word Vasmat’ =‘therefore’, in the 
sentence, “therefore, do you become a Yogin”, will become 
meaningless; but, how will this proposition be palatable 
to the commentators of the Saihnyasa school ? Therefore, 
they have twisted the moaning of the word ‘jnanin', and 
interpreted it to mean “ one who has acquired mere 
Sabda-jflana' or ‘bookish knowledge' ” ; but, this interpreta¬ 
tion is purely doctrine-supporting. These commentators 
do not want to interpret the Gita as saying that it 
considers the Jflana-marga, which gives up Karma, as 
inferior. because, thereby a slur is cast on the doctrines of 
their school. And. it is for this very reason, that they have 
perverted the meaning of the phrase “karmayogo vistsyafe" 
(Gi. 5. 2); but, as this matter has been fully considered by 
me in Chapter XI of the Gita-Rahasya (p. 424 et seq.), I 
shall not further discuss here the interpretation of this 
stanza given by me. In my opinion, it is unquestionable 
that the Karma-Yoga is absolutely the best path of life 
according to the Gita. The Blessed Lord now explains in 
the next stanza the various degrees of superiority among 
Karma-Yogins— ] 

(47) Nevertheless, he, among all (Karma-Yogins), who, fixing 
his mind on Me, worships Me devotedly, is considered by 
Me as the most superior yukla (that is, the most completely 
perfect Karma-Yog in). 

[The purport of this stanza is that, when to Kanna-Yotr'a 
is added the affection included in Devotion, tha' Yogin 
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becomes the most beloved of the Blessed Lord, as when 
sugar is added to milk. It does not mean that Devotion is 
better than the Desireless Karma-Yoga; because, later on in 
Chapter XII, the Blessed Lord has Himself clearly stated 
that Eenunciation of the Fruit of Action is better than 
Meditation (dhyana), (Gl. 12. 22). It is one thing to say 
that the mixture of Devotion and of Desireless Action is- 
valuable, and it is quite another thing to say that the 
Desireless Karma-Yoga is useless, and that Devotion is 
superior to it. The doctrine laid down by the Gita is of the 
first kind; and that laid down by the Bhigavata-purSna is 
of the second kind. It has been stated in the first, and 
again in the last chapter of the Bhagavata, after declaring, 
that all kinds of kriyayoga (ritual) are destructive of Spiri¬ 
tual Knowledge (see Bh5,g. 1. 5. 34), that, 



nai^karmyam apy acyuta bhavavarjitam 

na iobhate jMnamalam niranjanam \ 

( Bhag. 1. 5. 12 and 12. 12. 52 ), 

that is, “even nai^karmya, i. e., ‘ Desireless Action" 

(Bhag. 11. 3. 46), does not seem good, is useless, without 
devotion to the Blessed Lord”. This will show that as the 
entire bias of the writer of the Bh&gavata is on Devotion,, 
he even goes beyond the Bhagavadglta, when occasion 
arises. This Purina came to be written in the belief that 
due stress was not laid on Devotion in the Mahabhdrata 
and necessarily, in the Gita. Therefore, it is not a matter 
of surprise, if one finds in it statements similar to those 
above. But, what we have to see is the summary or the 
import of the Gita, and not what the Bhagavata says. The 
o^asion for writing, as also the time of writing, was 
different in each case; and, therefore, it is not possible to- 
fully^ harmonise them with each other. This chapter has 
described the devices from the Patafljala-Yoga, which are 
part of the devices necessary for cultivating the Equability 
of Eeason required in Karma-Yoga. Knowledge, and 
Devotion, are other such devices; and their description starts 
from the next chapter. ] 
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Thus ends, the sixth chapter entitled Dhyana-Yoga in 
the dialogue between Sri Krsna and Arjuua on the Yoga 
included in the Science of the Brahman (that is, on the 
Karma-Yoga), in the Upanisad sung (that is, told) by the 
Blessed Lord. 









CHAPTER YU. 

[After having proved that the Karma-Yoga is as much 
productive of Release as the Sarhkhya-marga, and yet, 
independent and superior to it; and that even a little 
practice of this Yoga is not useless, the Blessed Lord has 
explained how to acquire the control of the senses necessary 
in that patn of life. But, the control of the senses is a 
purely external Action, and the purpose for which this 
exercise of the senses is necessary, has not yet been 
considered. The Blessed Lord had already explained to 
Arjuna in the third chapter that, enemies like Desire, Anger 
etc. fix their abode in the senses, and destroy both Spiritual 
Knowledge {jnana) and Specified Knowledge (vijnana), and 
that he should, therefore, first control the senses and 
destroy these enemies; and He had thus shown the necessity 
for the control of the senses; and He has also described the 
YogSi-yulcla person in the last chapter as one who, after 
having controlled the senses, “has become satisfied by 
Jnana and Vijnana*’ (6. 8), and “sees the Paramesvara 
in all created beings, and all created beings in the Parame¬ 
svara “ (6. 29). Therefore, as He has explained to Arjuna 
what is meant by the control of the senses, it has become 
necessary for Him. as a matter of course, to also explain to 
him what is ‘ Jnana’ and what is ‘Vijnana’, as also the 
methods {ddhi) of the Karma-Yoga, by which one can 
acquire the complete Knowledge of the Paramesvara, 
without abandoning Action, and ultimately attain Release 
with certainty; and this same subject has been explained 
in the eleven chapters of the GiU from the seventh chapter 
to the end of the seventeenth chapter ; and in the last, that 
is, in the 18th chapter of the Gita, a summary of the 
Karma-Yoga has been made. Realising that there is only 
One Indestructible Paramesvara, Who pervades all the 
various perishable things which fill the world, is known as 
‘Jnana’; and understanding in what way the various 
perishable things come into existence out of one permanent 
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Paramesvara, is known as ‘ Vijnana’(Gi. 13. 30); and this 
is also known as * ksaraksara-vicara ’ (the Consideration of 
the Mutable and the Immutable). But, in addition to this, 
one can also acquire the Knowledge of the form of the 
Paramesvara by understanding what is the nature of the 
Atman or Self, to be found within the body or ‘ ksetra ’ of 
every person. This method of consideration is called 
* kse/ra-'ksefrajna'-vicd.ra ’ that is, the, Consideration of the 
Body ( k§etra) and the Atman ( ksetrajna ). Out of these, 
the Blessed Lord has first started the Consideration of the 
Mutable and the Immutable; and taken in hand the 
Consideration of the Body and the Atman in Chapter 
XIII. But, although the Paramesvara may be One, He 
has two aspects from the point of view of Worship, namely, 
the Imperceptible (ayya/c^a) one, which is realisable only 
by the Reason ; and the Perceptible ( vyakta) one, which is 
empirical, that is, which can be actually experienced. It 
is, therefore, necessary to explain, as a part of this subject- 
matter, how one can Realise the Paramesvara by means 
of Reason, as also how it is possible to Realise the 
Imperceptible, by worshipping the perceptible form, in the 
first instance, with Faith or Devotion. One should not, 
therefore, be surprised if this subject-matter has taken up 
eleven chapters. Besides, as both these paths of life 
automatically produce the control of the senses, simultane¬ 
ously with the Knowledge of Paramesvara, the Path of 
Knowledge and the Path of Devotion are both considered 
to be of greater value in the science of Release, than the 
P^tafijala-Yoga path. Nevertheless, it must be borne in 
mind that all this exposition is a part of the justification 
of the Path of Karma-Yoga, and is not something 
independent. Therefore, the division of the Gita into three 
parts, according to which the first six chapters deal with 
Karma, the next six chapters deal with Devotion and last 
sir chapters deal wdth Knowledge, is not a scientifically 
correct division. Broadly speaking, all these three subjects 
have been dealt with in the Gita; but they are not 
independent, and have been dealt with as being parte of 
the Karma-l^ oga, as has been explained by me in chapter 
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XIV of the Gita-Rahasya (pp. 638 to 644). Therefore^ 
instead of repeating the same subject-matter here, let us 
see how tb/3 Blessed Lord starts the 7th chapter—] 

The Blessed Lord said :—(1) O PSrtha ! hear _ya</i5 (that 
is, in which manner or by what method) you will acquire 
complete and unquestionable knowledge of Me, while you 
are practising the Karma-Yoga, keeping your mind on Me,- 
and taking shelter in Me. (2) Leaving nothing in balance,- 
I am explaining to you this ‘ Jhana ’ together with ‘ Vijnana’' 
by knowing which, there remains no other thing in thia 
world to know. 


[ From the words "taking shelter in Me” and specially the 
word Yoga used in the first stanza, it becomes quite clear 
that the ‘ Jfiana ’ and ‘ Vijnaua ’ explained further on, has 
been explained, not independently, but as a means for 
perfecting the Karma-Yoga, which has been described in 
the previous chapters (Gl. Ra. Ch. XIV, p. 641). Not only 
in this stanza, but also in other places in the Gita, the 
words mad yogain usritah" (Gi. liJ. 11 ) “mat para]},'' 
(Gl. 18. 57 and 11. 55) have been used with reference to the 
Karma-Yoga; and therefore, there remains no doubt that 
the Yoga which the Glt& ordains for practice, after one has 
taken shelter in the Paramesvara, is the Karma-Yoga, 
which has been dealt with in the last six chapters. Some 
persons interpret the word ‘ vijMna' as meaning the- 
hrahrmjMna (Knowledge of the Brahman), which is 
acquired by experience’, or the ‘ hrahrmsakm^ra '. But. 
as the knowledge of the Paramesvara is divided into 
synthetic {mirmtirupa) Knowledge, (that is. Jfiana), and 
analytical {vyastirUpa) Knowledge, (that is, Vijflana), I 
think those are the two meanings, which are here conveyed 
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by the words 'jriana’ and ‘vij-Mna’ (See Gl. 13. 30 and 18. 20). 
The words “there remains no other thing in this world to 
know in the second stanza, have been stated on the 
authority of the Upanisads. In the Chandogyopanisad, the 

father of Svetaketu, after asking him: “ yena . 

avijiiatam vi.jnatam hliavatr, that is, “what is That, by 
knowing Which, one can know everything*’, has explained 
to him that problem by saying: yafha somyaikena mrt- 

piudena sarvam mrnrmyam vijnatam syad vacara7?2bhamf>i 
vikaro iminadheyam mxttikety eva satyam " (Chan. 6. 1. 4), that 
is, “ just as, after once knowing what is contained in a ball 
of clay, one knows that all earthenware articles are only 
different evolutes of clay, bearing different Names and 
Forms, and nothing else, so also after knowing the 
Brahman, nothing else remains to be known**; and even 
in the Mundakopanisad ( Mun. 1. 1. 3). the first question is : 

“ kasmin nu bhagavo vijnate sarvam idam vipiatam bhavati" 
that is, “by knowing what, is knowledge of all other things 
acquired ? **. From this, it is clear that what is meant here 
is the Non-Dualistic Vedinta doctrine that, (i) when one 
has acquired the Jnana and the Vijnana of the Paramesvara, 
nothing else remains to be learnt in this world; because, 
the Fundamental Element of this world is only one; that, 
(ii) this Fundamental Element pervades everything in 
different Names and Forms ; and that, (iii) there is no other 
thing besides it in the world. Otherwise, the statement 
made in the second stanza does not become intelligible. ] 

(3) Only some persons out of thousands make an attempt to 
attain Perfection; and out of these (numerous) Perfect 
Beings, who make the attempt, only some gain true Know- 
ledge of Me. 


[ Though the persons who are making the attempt, are 
referred to as ' siddha-puru^* (Perfect Beings) in this 
place, yet, it must be borne in mind that they attain '‘siddhC 
(Perfection) only after having acquired the Knowledge of 
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iihe Paramesvara. The Blessed Lord now starts the 
Consideration of the Mutable and the Immutable, being one 
of the two sub-divisions of this Knowledge of the 
Paramesvara, namely, (i) the Consideration of the Mutable 
and the Immutable and (ii) the Consideration of the Body 
and the Atman — ] 

(4) The earth, water, fire, air, and ether (these five subtle 
elements), the Mind, the Reason, and Individuation, this is 
My Prakrti divided into eight-divisions. (5) This Prakrti is 
^ apara * (that is, of an inferior order). O Mahabaho, Arjuna, 
know that there is besides this, yet another Prakrti of Mine, 
in the form of Jiva, which is pa/a (that is superior), by which 
this world is maintained. (6) Bear in mind that from both 
these, all created beings are created. I am the ^prabhava 
(that is, the origin ) and the * pralaya ' ( that is, the end ) of 
the entire Cosmos. (7) Beyond Me, O Dhananjaya, there is 
nothing else. Just as several beads are strung on a string, 
so is all this strung on Me. 


iTheao four stanzas contain a summary of the science of 
tlio Mutable and the Immutable; and the same has been 
dealt with in extenso in the subsequent stanzas. The 
Sf».mkbya system says that (i) there are two independent 
Elements of the universe, namely, (a) the acetana 
(inanimate) or jacja (gross) Prakrti (Matter) and (b) the 
* Sfio^bina * (conscious) Purusa (Spirit); and that, (ii) every¬ 
thing is created out of these two Elements. But, as the 
Gita does not admit this Duality, it looks upon Prakrti and 
Puruga, as two manifestations (nbhufi) of one and the same 
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Paraniesvara, of which Gross Matter {jaia prakrti) is an 
inferior manifestation, and the ‘ Jiva ’ or ‘ Purusa ’ (that is 
Spirit) is the superior one (See the 4th and 5th stanzas) 
and it further states that all moveable and immoveable 
creation is created out of these two (Gi. 13 26) Out of 
these, the superior Prakrti in the form of Jiva, considered 
as the Atman {ksefmjna), has been fully considered later on 
in the Chapter XIII. Then remains Gross Matter [jada 
prakrti). The Gita does not look upon this as independent, 
but considers that the entire creation is created out of this 
Gross Matter, under the supervision of the Pararaesvara 
(Gi. 9. 10 ). Nevertheless, though the Gita does not look 
upon Prakfti as independent, yet, the divisions of Prakrti 
according to the Sarhkhya system have been accepted with 
minor differences by the Gita (Gi. Ra. Chapter VIII, 
p. 244-250); and the Gita also accepts the Sarhkhya theory 
of guifotkar^ regarding the subsequent creation of all 
things out of Prakrti (Gi. Ra. Ch. IX, p. 334-335), after 
Gross Matter has come into existence out of the 
Paramesvara (Gi. 7. 14) as a result of Mays. According to 
the Saihkhyas, Prakrti and Purusa make up 25 Elements • 
out of these, Prakrti gives rise to 23 Elements. Out of 
these twenty-three, tho five Gross Elements, the ten senses, 
and the Mind, these 16, arise out of the remaining se4tu 
that is, are Evolutes (wAjdro) of those seven. Therefore, in 
considering the Fundamental Elements, these sixteen ele¬ 
ments are left out of account; and when that is done, there 
remain only seven Elements as Fundamental Elements, 
namely, the Reason {maMn), Individuation (ahamkiira) and 
the five Fine ERments (tanmatra). These seven have been 
named ' prakrti-vikrti ' in the Samkhya system, and these 
seven prakrli-vikTli and the Fundamental Prakrti, now 
make up what is known as the ‘ Eight-fold Prakrti and 
this known as the ' astadha prakrti' (that in, Eight-fold 
Irakrti) in the Mahabharata (S 5 u. 310. 10 15 ). Rut the 
considered it proper to place the original 
rtaferti in the same grade as the seven pmtrti-nkri,- 
because, if that is done, the distinction that there is bno 

I'undamental Prakrti and that the remaining htvea are its 
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Evolutes (vikara) is not shown. Therefore, there is a 
difference between the classification in the MahabhSrata 
and the classification in the Gita, according to which 
latter, the seven prakrti-vikrti and the Mind make up 
the Fundamental eight-fold Prakrti (Gi. Ra. p. 249). In 
short, it must be borne in mind that although the Giti 
does not accept the independent Prakrti of Saihkhya 
philosophy, the description of the further growth of Prakrti 
is essentially the same in both places. As in the Gita, so 
also in the Upanisads, there is a statement that, 

eias7ndj jdyate prdrio ?nanak sarvendriydni ca \ 
khath vdyur jyotir dpah prthivi visvasya dhdrird M 
that is, “from this {para-purufja). Prana (Vitality), the Mind, 
all the senses, ether, air, fire, water, and the earth, which 
supports the Universe, these (all) are created ** (Munda. 
2,1.3 ; Kai. 1. 15 ; Prasna. 6. 4), For further details, see 
Chapter VIII of the Gita-Rahasya. It has been stated by 
the Blessed Lord in the 4th stanza that He Himself is the 
five Elements, namely, the Earth, Water, etc. Now, saying 
that He is also the qualities which are to be found in these 
Elements, the Blessed Lord makes clear what is meant by 
the statement made above, that all these things are strung 
on a string like beads—] 


(8) I am the Liquidity, of water, O Kaunteya ; I am the 
Effulgence, of the Sun and the Moon j I am the ‘ praiiava ’ 
(that is, the Om-kara), in all the Vedas ; I am the Sound, of 
Ether; and I am also the Manhood, in all men. (9) And I 
am the pun^agandha (that is, the smell), of the earth ; and 
also, the Lustre, of fire ; I am the Life-Force, in all created 
beings; and I am the Austerity, in those who perform 
austere practices. (10) O Fartha I know that I am the 
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Eternal Seed, of all created beings ; I am the Intelligence, of 
all intelligent people; and the Brilliance, of those who are 
bright. (11) I am the Strength, of all the strong, but not 
their kdma (that is. Desire) or raga (that is. Attachment to 
objects of sense); and O Bharatasrestha! I am also the 
hdma, which dwells in all created beings, which is not 
antagonistical to Morality. (12) And know also that the 
sdttvika, rajasa, and idmasa ' Bhava ' (that is, objects) are all 
sprung out of Me; but they are in Me, and I am not 
in them. 


[The meaning of the words “ they are in Me and I am not 
in them ” is very deep. The first, that is, the broad 
meaning, is that, all things have sprung from the 
Paramesvara, and that though the Parame^vara is the 
substratum in the shape of the qualities in all things, like 
the string round which the beads are strung, yet, the 
pervasiveness of the Paramesvara does not end there; and 
that, the Paramesvara pervades all these things and is 
also beyond ; and the same meaning is brought out later 
on in the words, “ I have occupied the whole of this 
universe by only a part of Myself ” in Gi. 10. 42 ; but, 
there is another meaning, which is always implied, namely, 
‘ though the diversity in the three-constituented universe 
seems to have sprung from Me, yet, that diversity does not 
exist in My qualityless {nirguna) form”; and there are 
descriptions of the supernatural powers of the Paramesvara 
later on (Gl. 13. 14-16), which have been made on the basis 
of this second meaning ; such as, '^bhutabhrt na ca 
bhufasthaf),'* (Gi. 9. 4 and 5) etc. If the pervasiveness of the 
Paramesvara is thus more than that of the universe itself, 
then it is clear that one must go beyond the Mftyic 
universe in order to fully understand the true form of the 
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Paramesvara; and this meaning is now plainly brought 
out by the Blessed Lord—] 

(13) This entire universe, being confused by the three 
^bhava (that is, objects), which are the embodiment of the 
three ( salt^*a, rajas and tamas) constituents, does not 
realise Me, the Inexhaustible ( Paramesvara), Who Am. 
beyond them (that is, necessarily qualityless). 

[ Maya, or ignorance is the inherent quality of the senses 
and of the Body, in which the three-constituents are embodied ; 
it is not the quality of the Atman; the Atman is Jfiana- 
formed, and is permanent ; and It is thrown into confusion, 
by the senses: this Non-Dualistic proposition, which has 
been mentioned in Chapter IX of the Gita-Rahasya with 
reference to M5ya, has been stated in the above stanza. 
(See Gi. 7. 24 and Gi. Ra. Ch. IX, pp. 325-341. ] 

(14) This My divine Maya, which is the embodiment of the 
constituents, is difficult to understand ; and therefore, they 
alone, who surrender themselves to Me, can swim through 
this M5ya. 

[ This clearly shows that the Blessed Lord refers to the 
three-constituented Prakrti of the Sarhkhya system as His 
Maya. It has been stated in the Narayaniyopakhyana of 
the Mahabharata that, the Blessed Lord, after showing His. 
Cosmic Form to Narada, said in the end - 

ma\ja Ityesa jmyu srsta y>in mam pa^yasi narada i 
sarvaI)htitaoimairijuk^afn naiva ivam jfiafum arhasi 

( San. 339. 44) 

that is, Narada, that which you see, is the Maya,, 
which has been created by Me. Do not think that I possess 
the qualities, which are to be found in the created world”. 
The same proposition has now been stated here. For a 
description of the nature of Maya, please refer to Gi. Ra. 
Ch. JX and X. ] 
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(15) Those fools and evil-doers, whose JnSna has beeu 
annihilated by M5ya, they, being inspired by an ungodly 
Reason, do not surrender themselves to Me. 

[The Blessed Lord has explained that those, who are 
engulfed in M5ya, forget the Paramesvara’ and are 
destroyed. HE now describes what happens to those, who 
do not do so, but surrender themselves to the Parames'vore 
and worship Him — ] * 

(16) O Bharata-srestha Arjuna ! four kinds of virtuous 
people worship Me, namely, the <arta‘ (that is, those who 
are affected by disease), the ‘jijnasti’-s (that is, those who 
desire to acquire Knowledge), the 'ariMrthi'-s (that is, those 
who entertain the desire for money or other desirable 
things), and the ‘jnanin'-s (that is, those who, although 
they are Accomplished (krtakfLya), as they have acquired the 
Knowledge of the Paramesvara, and have nothing more to 
gam. yet, worship Me desirelessly). (17) Out of these, that 
JSamn, who is an ‘ ekabhakti ’ (that is, one, who, believing 
that there is no other, worships Me alone), and who always 
behaves like a(that is, with a desireless frame of 
mind), is the highest in worth. I am most beloved of the 
jMnin, and the Jfianin is (most) beloved of Me. (18) All 
these Devotees are ‘ uddra ’ (that is, good) ; but, (among all 
of them) I hold the Jhanin as equal to Myself; because, 

having become (that is, having his Mind united 

(to Me) Irans.) he has become steady in Me, Who Am the 
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highest Goal (of every one). (19) After many births, the 
Jnanin, having come to the empirical conclusion that 
^whatever is, is Vasudeva', comes and reaches Me. Such a 
' malidimU’ (that is, noble soul—Trans.) is rare. 

[One must thoroughly understand the import of the 
statement, made by the Blessed Lord, that by worshipping 
His form, a man acquires the Knowledge of the Parame- 
svara, after He had described that form, from the point of 
view of the Mutable and the Immutable, by saying that, 
<i) both Matter and Spirit are His forms, and that, (ii) He 
pervades everything on all sides homogeneously. Every 
one needs to perform worship, whether it is of the 
Perceptible, or of the Imperceptible; but, as, out of these 
two, the worship of the Perceptible is easier, that kind of 
worship has been described here; and that is known as 
^bliaktV (Devotion). Nevertheless? that kind of Devotion, in 
which a man entertains some kind of desire in his heart, 
and worships the Pararaesvara for some particular object, 
is inferior; and, even those ‘Knowledge-seeker^;’ {jijriasu^), 
who are devoted with the intention of acquiring the Know¬ 
ledge of the Paramesvara, must be considered as imperfect ; 
because, their knowledge is not yet complete, as is apparent 
from their state of being ‘Knowledge-seekers’. But, as all 
these are worshippers, they have all been referred to Rs'udara' 
<that is, ‘going by a good path’), (stanza 18). But, the 
import of the first three stanzas is that, the worship desire- 
lessly offered (Bheig. 1. 7. 10) by those Jnanins, who have 
gone further, that is, who have become Accomplished as a 
result of the Acquisition of Knowledge and for whom, there 
is nothing more left in this world to do or to acquire 
< Gi. 3. 17-19 ), is the highest kind of Devotion. The 
Devotion of devotees like Prahlada and Narada falls into 
this excellent category; and that is why the ‘Yoga of 
Devotion’ (bhaldi-yoga) has been defined in the Bhagavata 
as the ‘desireless and endless worship of the Paramesvara’ 
(Bh&g. 3. 29. 12; and Qi^ Ra. Ch. XIII, p. 572). It may 
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safely be said that the words ‘ekabhakfi', and ‘vnsuc/eva’ in 
the 17th and 19th stanzas are from the Bhagavata religion • 
nay, even that the above description of devotees is from thJ 
Bhagavata religion. Because, in the Mahabharata while 
the description of this religion is being given, and after 
the four kinds of devotees have been first described we find 
it stated that: * 


cntm-vidhu mama janU bfiaktd eva?h hi nie srutam i 
tes&m ekintinah sresthU ye caivanamjadevatah II 
aham eta yatis tesam nirasih karmakd.riy,am ii 
ye ca sixths trayo bhaktah phalakamS hi te matah i 
sarue cyamna-dharmns te pratibuddhas tu Sre^habhOk ii 


( Ma. Bha. San, 341. 33-35 ), 

that, is, the other three kinds of devotees do not perform 
Actions like the 'aimnyadaivata {‘no-other-deity’) and the 
•ekThdin- (solitudinal) devotee, but perform Action with some 
desire or other ; and therefore, they are 'cyavansila', whereas, 
the^ ekd,ntin-s are ‘prafi'iuiddAY (that is, scients )> and su¬ 
perior. And later on the word ‘Visudeva’ has been given a 
metaphysical etymology by saying “ sat'vabhutddhivdsas ca 
vasudevas taio hy cdmm ”, that is, “ I am called ‘ Vfisudeva ’ 
because I reside (have my vasa) in everything which U 
created" (San. 341. 40). The Blessed Lord now expSains 
why different people worship different deities, though there 
is only one Paramesvara everywhere—J, 


(20) Various persons, being befooled by tlieir rcspecOve 
desires, (such as, fruit in the shape of heaven etc.), according 
To their respective natures, follow those respective rulc>- (of 
worship), and take to the worship of other (various) deities 

(21) Whatever form or deity any devotee may desire to* 
worship with Faith, I .steady such his Faitli therein. 
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(22) Then, being full of that Faith, he becomes engaged in 
the ^radhand (that is, the worship) of that deity ; and then, 
he obtains those very desired fruits, which have been 
created by Me Myself. (23) But, this fruit, which (these) 
short-sighted people obtain, is perishable (and not permanent 
like Release) ; those, who worship deities, reach the deities 
and those who worship Me, come to Me. 


[It is the common belief that though the Paramesvara is 
the One, Who gives Release, yet, the power to give the 
various things, which are necessary for the ordinary worldly 
life, can be given only by deities ; and that, it is necessary 
to worship the deities for that purpose. How various people 
run after various deities (Gi. 17. 1-6.), after it has thus 
become necessary, according to them, to worship deities, 
some running after Mhasoba, others observing Saturday, 
after the deity Saturn, etc., has been very nicely described in 
the above stanzas. But, what must be borne in mind here is 
that, though the fruit to be obtained by worshipping various 
deities, may bo looked upon as having been given by those 
respective deities, yec, ultimately that worship amounts to 
a worship of the Paramesvara (Gl. 9. 2r3); and, that fruit 
also is essentially given by the Paramesvara ( stanza 22 ). 
Not only is this so, but even this idea of worshipping the 
various deities is given by the Paramesvara, according to 
the previous destiny of a particular person (stanza 21); 
because, in this world, there is nothing else but the 
Paramesvara. The same doctrine has been laid down in 
the Vedanta-Sutras (3. 2. 38-41), and in the Upanisads 
(Kausi. 3. 8). The utility of these diverse kinds of worship 
is, that after \v<’i'Bhip))ing various deities, the Mind bnooines 
steady and pure, and one ultimately acquires the 
Knowledge of the One, and Permanent, Paramesvara. But, 
fruit obtained before the acquisition of that Knowledga is 
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non-permanent. Therefore, the advice of the Blessed Lord 
to every one is, that he should not be enmeshed in this 
Hope of Fruit, but should aspire to become a ‘ Jhanin ’ 
devotee. As the Blessed Lord gives reward to every one 
according to his own Actions, (Gi. 4. 11), although He does 
everything, and gives all kinds of rewards, it is also said, 
that He essentially does nothing whatsoever Himself 
(Gi. 5. 14). The reader is referred to the further elucidation 
of this matter at page 369 in Chapter X and at pages 595-6 
in Chapter XIII of the Gita-Rahasya. The Blessed Lord 
now further explains what is meant above by saying that 
people run after deities according to their own natural 
inclinations, forgetting that the fruit of the worship of the 
deities is given by the Paramesvara Himself—] 

(24) The ^abnddJii' (that is, fools), not recognising my 
^pard (that is, superior), best of all, and imperceptible form, 
look upon Me, Who am imperceptible, as having become 
perceptible. (25) As I am enveloped in My Yoga-formed 
Illusion (that is, M5ya—Trans.), I do not (clearly) appear 
to all (in My own Form). Fools do not Realise, that I am 
Unborn, and Inexhaustible. 


[The device of giving up the Yoga-form, that is, imper¬ 
ceptible form, and taking up the perceptible form (Gl. 4. 6 ; 
7. 15; 9. 7), is called “ Maya”, by Vedantists; and when 
the Paramesvara becomes enveloped in this Yoga-Maya, 
He begins to possess a perceptible appearance. In short, 
the import of this stanza is, that the perceptible universe is 
Mayic, or non-permanent; and that, the Paramesvara is 
Real, and Permanent. But the word ‘ ’ in this place, 

and also in other places, is taken by some as meaning 
‘a super-natural or wonderful power’; and these say that 
this Maya is not Unreal, but is as permanent as the 
Paramesvara Himself. As the form of M’lya iias been 
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considered by me at great length in Chapter IX of the 
Gita-Rahasya, I will here only say that the proposition, 
that M3.ya is some wonderful and eternal pastime of the 
Pararaesvara is acceptable even to the Non-Dualistic 
\ edanta, because, although Maya is an ‘ Appearance *, 
created by the senses, yet, as this is done by the senses at 
the direction of the Paramesvara, Maya must be ultimately 
said to be the pastime of the Paramesvara. The only point 
at issue is, whether this Maya is essentially Real, or 
Unreal ; and on this point the doctrine of the Gita clearly 
appears from the above stanzas to be the same as that of the 
Non-Dualistic Vedanta, namely that, that Maya expressed 
by Name and Form, by which the Imperceptible 
Paramesvara is considered to have become perceptible— • 
whether it is called a super-natural power or anything 
else is merely an ‘ Appearance \ or ‘ moka created by 
‘ ajn^yia ’ or Ignorance; and that the true essential 
Paramesvara is different from it. Otherwise, there seems 
to be no reason for using the words ‘ abuddhi' or ‘ mudha ’ 
in this place. In short, Maya is not Real, and the 
Paramesvara alone is Real, and the Git& says that, being 
confused by this Maya, people run after various deities. 

In the Brhadaranyakopanisad (Br. 1. 4. 10), there is a 
similar statement ; and it is stated there that those persons 
who, not recognising that the Atman and the Brahman are 
one and the same thing, run after various deities, 
with a distinguishing mind are the ‘ animals of the 
gods *, that is iu say, just as men benefit from cows 
and other animals, so do these deities benefit from these 
ignorant devotees, and that these devotees do not obtain 
Release. So far, the Biessed Lord has given a description 
of those, who being fooled by Maya, worship diverse deities, 
with a distinguishing mind. HE now explains how one 
escapes from this Maya—] 

(26) I know all bhuta-^s (that is, created beings), (who 

existed, or exii-.l, or will be) in the past, present, and future ; 
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but, O Arjuna, none know Me; (27) because, O BhSrata, all 
created beings are steeped in ignorance in this world, as a 
result of the confusion created by the pairs of Opposites 
(such as, pain and happiness etc.) arising, O Parantapa, from 
Desire and Hate. (28) But, the virtuous people, whose sin 
is exhausted, become fixed in purpose, escaping from the 
ignorance created by the pairs of Opposites (of pain and 
happiness etc,), and worship Me. 

[The Blessed Lord now describes the state of these people 
after they have thus become free from MSya — ] 

(29) All those, who (thus) taking shelter in Me, attempt 
to escape from jaramara^ia (that is from the cycle of re-births) 
Realise what (all) Brahman, (all) Absolute Self, and all Karma 
(is). (30) Those, who know Me, along with the adhibhuia, the 
adhidaiva, and the adhiyajfia (that is, who know that I am all 
that), such (being) yukta-citta (that is. Mind-united with 
Me—Trans.), Know Me, even at the time of death. 

[See the explanation given in the next chapter of the 
words adhy^nia, adhibhtlta^ adhidaiva^ and adfUyajfki. The 
words “ even at the time of death *’ in the last stanza have 
reference to the doctrine of the Dharma-Sastra and of the 
Upanisads that a man has his next birth according to the 
desire which is most prominent in his mind at the moment 
of his death. Nevertheless, the word “ even clearly shows 
that, unless a man has acquired complete Knowledge of tho 
Paramesvara in his lifetime, ho canni»t acquire that 
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Knowledge right at the moment of death (See Gl. 2. 72). 

A further explanation has been given in the next chapter. 

It may be said that the next chapter has been introduced by 
the words ' adhibhuta etc., in this stanza.] 

Thus ends the seventh chapter entitled Jnana-Vijnana 
Yoga in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman (that is, the 
Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 









§L 

CHAPTER YIII. 

[ The explanation of the Jfiana and Vijnana included in 
the Karina-Voga is continued in this chapter, and after first 
explaining the meaning of the various forms of the 
Paramesvara, such as, Brahman, adhyliUna, karma, adhi- 
hliuia, adhidaiva, and adhiijajiia, mentioned at the end of the 
last chapter, the inner import thereof is explained. But, 
as this explanation has been given merely by defining 
those several worlds, that is to say, in an extremely concise 
way, it is necessary to give a somewhat exhaustive ex¬ 
planation of this subject in this annotation. Different 
people form different ideas in different ways about the 
creator of the universe, on looking at the external universe. 

Some say that all things, which exist in the world, are only 
evolutes of the five primordial Elements (mahobhufaj, and 
that there is no other Original Principle, except these five 
primordial Elements. There are others, who maintain that 
all this world has been created from a Yajfia as stated in 
the fourth chapter of the Gita; and that, therefore, the 
Paramesvara is of the form of a yajfia-ndrdyam ; and that 
He can be worshipped only by a Yajna. A third class say 
that the various activities of the world are not carried out 
by the material objects by themselves ; but that, in each of 
them, there is some active {saceta^ia) deity (or and 

that these deities carry on all these activities; and that, 
therefore, we must worship these deities. J’or example, the 
act of giving light is performed by the 'purusa called Sun, 
embodied in the globe, made up of the five primordial 
Elements, which is known as *the Sun*; and this pul'll^ is 
the subject-matter of worship. A fourth class says, that it is 
not proper to imagine that there exists in everything, some 
•deity, other than the thing itself. Just as the Atman 
exists in the body of a man, so does there also exist in 
everything, some subtle form of that very thing, that is to 
say. Borne subtle force, like the Atman; and that tiling is 
the original and true form of it For instance, they say 
that the five gross primordial Elements have, at their core, 
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file five Fine Elements {tanniatras) •, and that in the 
material organs, such as, the hand or the foot, there are 
similar fundamental subtle organs. The Sarhkhya doctrine 
that each person has a different Atman, and that there are 
innumerable such Atmans, is based on this fourth theory. 
But in this stanza, the SS,mk;hya doctrine seems to be 
included in the adhideha class. These four schools of 
thought are respectively called the adhibhuta, the adhiyajila, 
the adhidaivata, and the adhyafmaha. Whenever the prefix 
adhi is placed behind any word, it conveys the meaning of 
ta7nadkikrtya , tadvi^yaka, that is, ‘in that matter’, or, 
‘embodied in it’. According to this interpretation, 'adhidai¬ 
vata means ‘the Principle existing in many deities’. 
adhydtma ordinarily means ‘the science which maintains 
that there is only one Atman pervading everything’; but 
this is the interpretation by way of ‘conclusion drawn’ 


(siddlidnta-paksa) ; that is to say, this is the conclusion 
fsiddhanfa) arrived at by the Vedanta-sSstra, after con¬ 
sidering the pros and cons of the theory that there are 
numerous Atmans in numerous human beings or things, 
which is the hypothetical position {pUrvapak§a). So, 
when the hypothetical position has to be considered, it 
is assumed that the subtle form of the Atman in every¬ 
thing is different, and this is the meaning conveyed by the 
word 'adhydtma' in the present stanza. How one and the 
same exposition becomes diversified into different classes 
from the adhyaima^ the adhidaivata and the adhibhuta points 
of view, has been made clear in the Mahabharata, by 
giving an example of the organs of a man (See Ma. Bha 
San. 313 and Asva. 41). The writer of the Mahabharata 
says, that the question of the organs of human beings can 
be considered from three points of view, namely the 
'adhibhuta', the adhyatmaka' and the 'adhidaivata'. ’ All 
those things, which are perceivable by these organs, namely, 
that which has to be taken by the hands, that which has to 
be heard by the ears, that which has to be seen by the eyes 
or that which has to be contemplated by the Mind, all this 
is the 'adhibhuta ; and the subtle capacities of these organs, 
namely, the haTide, feet, etc., (according to the Sdihkhy.'i 
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^Btem), that is to say, the subtle senses are the 'adhyatmd-^ 
of those organs; but when one keeps aside both these points 
of view, and considers the matter from the *adhidaivaid 
point of views Indra is said to be the deity of the hands, 
Visnu, of the feet; Mitra, of the anus; Prajapati, of the 
organ of generation; Agni, of the speech; Surya (Sun), of 
the eyes ; the eight cardinal points or Ether, of the ears; 
water, of the tongue; the earth, of the nose ; the wind, of 
the skin; the Moon, of the mind; biiddid (Reason), of 
Individuation, and purum (Spirit); of the Reason; and these 
various deities are ,said to be performing the various 
functions of these organs. Among the symbols of the form 
of the Brahman, which have been described in the 
Upanisads for purposes of worship, the Mind is described as 
the adiujUtma symbol, Sind the Sun or the firmament as the 
‘adhidaivatd symbol (Chan. 3. 18. 1). It is not that the 
distinction between the "adhijatmd and the "adhidaivata' has 


been made only for the purpose of worship. But, in con¬ 
sidering the respective superiority of the organs of speech, 
or of seeing, or of hearing, etc., and of Vitality (praj/a), 
the matter is considered once from the Metaphysical 


(adhijatma) point of .view by taking the subtle form of the 
organs of the voice, the eyes, and the ears, and again from 
the Intuitionist (adhidaivata) point of view, taking the 
Agni, the Sun, and Ether, as the deities of those organs 
(Br. 1. 5. 21-23 ; Chan. 1. 2, 3 ; Kau^l. 4.12,13). In short, 
the distinction between ^adhidaivaid, 'adlvihhuid, 'adhyatmd 
etc. has been in vogue since very old times; and the 
question as to which of these various ideas regarding the 
form of the Paramesvara is the correct idea, or as to the 
inner import of such ideas, having arisen in those times, 
Yajnavalkya has told Uddalaka Arunl in the Brhadaranya- 
kopanisad (Br. 3. 4), that there is only one Param^itinan, 
Wliich subsists at the core of all crc ited things, all deities, 
all adhijdtma, all spheres, all Yajlias, and all bodies what¬ 
soever, and Which makes them unwittingly perfonu their 
respective functions. This doctrine of the Upani‘;ads has 
been accepted in the Antaryamyadhikarana of the Vedanta- 
Sutras (Ve. Su. 1. 2. 18-20), where it has been proved that 
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this Principle, which exists at the inner core of everything, 
is not the Prakrti or the Jivatman of the Sarhkhya system, 
but the Paramatman. The Blessed Lord now tells Arjuna, 
with reference to this proposition, that there is only one 
Paramesvara, Who pervades every human body, all created 
beings (as adhibhuta), all Yajhas (as adhiyajfia)^ all deities 
( as adliidaivaia ), all Karma, and all the subtle (that is, 
Metaphysical) forms of everything ; and that the diversity, 
or the various kinds of Knowledge of deities, Yajhas etc. 
is not true Knowledge. The words "adhibhuta" etc., used 
by the Blessed Lord at the end of the seventh chapter, 
create in Arjuna a desire to learn their meaning, and he 
first asks as follows—] 

Arjuna said (1) O Pur usottama, what is that Brahman ?; 
what is Qdhydtma ?; what is karma ? ; what is to bo called 
adhibhiilal) and what is called adhidaivatal \ (2) of what 
kind is the adhiyajna ? and O Madhusudana, Who is (the 
adhidcha) in this Body (that is, deha — Trans.) ? ; and how 
do those, who control their senses, Realise You, at the 
moment of their death ? (Tell me this). 

[The words ‘ brahma \ ‘ adhyatma ‘ Jearma ‘ adhibhuta *, 
and'adhiyajfia' are to be found in the last chapter; but, in 
addition to these, Arjuna has asked something new, namely, 

“ who is the ‘ adhideha ’ V”. If this is borne in mind, it will 
not be difficult to understand the meaning of the following 
answer.] 

I he Blessed Loid said^ :—(3) That Element, wliich is 
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parama (that is, higher—Trans. ), (than anything else) 
and aksara (this is, immutable ), is Brahman ; (and) the 
fundamental quality of each and every object itself 
(that is, its svA-i/tavn) is called ‘Adhyatma'. That 
‘visarga' or ‘creative activity’ which creates (the move- 
able and immoveable) created things (from the im- 
mutable Brahman) is called Karma. (4) xhe? k^ara (that 
is, ‘conditioned by Name and Form ’, or ‘ perishable ') state 
(of all things which have come into existence) is the 
‘ adhibhuta ’ and the purusa (that is, the conscious 
(sacetand) Overlord {adhi^thata), Who exists in all things) is 
the ‘ adhidaivata *. HE, who is called the adhiyajna 
[that is, the Lord {adhipati) of all Yajnas] is Myself, Who 
am (ADHIDEHA), (that is, am the Installed —Trans.), in this 
Body, O Most Superior among all embodied beings 1 

[The word 'parama' in the third stanza is not an 
adjective of Brahma, but of 'aksara'. In Sarnkhya 
philosophy, the imperceptible Prakrti is also called 
‘ ak?ara ’ (irnmutable), (Gl. 15. 16). But, the Brahman of the 
Vedantists is beyond this imperceptible and immutable 
Prakrti (see stanzas 20 and 31 of this chapter): and 
therefore, although the word ‘ aksay-a ’ alone is used, it may 
mean either the Saihkhya- Prakrti, or the Brahman. In 
order that such a doubt should not arise, the adjective 
'parama' has been placed before the word ' aki-ara' in 
defining the word Brahman (Gl. Ra. Chap. IX, pp. 274-277). 

I have explained the word ‘ svahhUva ' as “ ‘ the subtle form ’ 
(sukpna-svarUpa) of any and every object ”, following the 
example given above from the Mahabharata. In the 
NSsadJyasukta. the visible world is called the. ‘ visrffli ’ 
{visarga), that is, ‘ growth ’ of the Parabrahman (GJ. Ra. 
p. 351) ; and the word ‘ visarga ' must be understood here in 
the same meaning. It is not necessary to interpret the 
word visarga as meaning the ‘ haviratsarga of the Yajnas ’ 
Why this visible world is itself called ‘ Karma ’ bus beei’i 
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explained at p. 362 of Chapter X of the Gita-Rahasya. 

^ ksara' is the mutable Name-d and Form-ed * Appearance ’ 
of everything created; and, the Immutable Principle 
beyond it, is to be understood as the Brahman. The word 
*pii7'usa' includes the ' purusa" in the Sun, the Varuna- 
purusa or the deity in water, and other conscious (sacetana) 
subtle-formed deities, as also the Golden Embryo {hirarim^ 
garbha). The word ‘ adhiyajna ’ has not been defined here by 
the Blessed Lord; because a detailed description of the 
Yajna has been given above in the 3rd and 4th chapters, and 
the Blessed Lord has again later on stated (GL 9. 24 ; 5. 29; 
and Ma. Bha. San, 340), that “ I am the Lord and the 
recipient of all Yajfias After having in this way des¬ 
cribed the characteristic features of the ‘ adJujUtma' etc., the 
Blessed Lord has ultimately said shortly that “(that which 
is called) the ‘ adMijajna' is Myself, Who Am in this deha ”, 
that is to say, that He is the adhideha as also the adhiyajna 
in the human body. The Samkhyas believe that every 
body has a different Atman (pitru^a)^ and these Atmans are 
innumerable; but this doctrine is not acceptable to 
Vedanta Philosophy, which holds that although there may 
be innumerable bodies, there is only one Atman in all of 
them (Gi. Ra. Ch. VII, p. 225). This very proposition is 
borne out by the sentence “ I am the adhideha"*. Neverthe¬ 
less, the words “ I am ” in this sentence have not been said 
only with reference to the * adhiyajna ’ or the ‘ adhidelui ’ ; and 
their reference to the previous words adhyhtma, etc., is 
patent. Therefore, the sum and substance of the whole 
seems to be:—take the various Yajfias, take the various 
deities in various things, take the five perishable elemental 
principles, take the subtle forms of substance, take the 
diversity of Atmans, take Brahman, take Karma, or 
take the various bodies of different human beings, I am 
everywhere, that is, there is only one Paramesvara- 
principle in all things. According to some, there is no 
independent description here of the ‘ adhideha * form ; and 
the ‘ adhideha * hai3 been mentioned by implication in 
giving a definition of the * adhiyajfla" ; but, I do not 
consider this interpretation as correct. Wherever this 
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subjectrraatter has been referred to, not only in the Gita, 
but also in the Upauisads and in the Vedanta-Sutras, 
(Br. 3. 7 ; Ve Su. 1. 2. 20), the embodied Atman has been 
considered side by side with the adhibhuta and the other 
forms of the Paramesvara; and the doctrine has been laid 
down, that everywhere there is only one Paramatman. 
Besides, as there has been previously asked a question 
about the adhideJia, it is logical to conclude that that aspect 
has been mentioned here distinctly and not by implication. 
One is likely to think at first sight that if all that which 
is, is the Parabrahman, then, in describing the various 
forms of the Parabrahman, such as, the adhibhuta etc., it 
was not necessary to consider the Parabrahman also. But, 
as this description of diversity has been addressed to 
people, who are engrossed in the different kinds of worship 
on the basis that the Brahman, the Atman, the deities, the 
Yajhanar^yana, etc., are all different from each other, the 
declaration that “I am all this”, has been made after 
explaining the characteristics of the differences arising on 
account of the different beliefs of different people. When 
one looks at it from this point of view, no such doubt can 
arise. The Blessed Lord has thus explained this diversity by 
saying that although various distinctions may be made for 
purposes of worship, such as, the the od/^/c/aua/a, 

the adhydtma^ the adhiijajnay the adhideha^ etc., yet, this 
diversity is not real; and that, as a matter of fact, there is 
only one Paramesvara, Who pervades everything. HE 
now gives His reply to the last question of Arjuna, namely, 
how the All-pervading Paramesvara is Realised at the 
moment of death—] 

<5) And there is no doubt that he who leaves Ins body, 
thinking of Me at the moment of death, is merged in My 

form. (6) O, Kaunteya, thinking of whatever form.(<^//at^a__ 

Trans.) a man ultimately leaves his body, because, he has 
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sada, (that is, for the whole of his life) been engrossed in 
thinking of that form, that is the form (bhdvd) in which he is 
(later on) merged. 


[In the fifth stanza, the Blessed Lord has explained the 
necessity and the result of thinking of the Paramesvara at 
the moment of death; but, that is likely to give rise to the 
misunderstanding, that it will be enough if a person thinks 
of the Paramesvara only at the moment of death. There¬ 
fore, it is stated in the sixth stanza, that whatever is in 
the mind throughout life, does not leave the mind at the 
moment of death; and, the necessity of remembering and 
worshipping the Paramesvara throughout life, and not only 
at the moment of death, is made clear (Gi. Ra. Ch. X,. 
p. 398). When one accepts this proposition, it naturally 
follows that those, who worship the Paramesvara at the 
moment of death are merged in the Paramesvara ; and that 
those, who worship other deities at that moment, are 
merged in the other deities (Gi, 7. 23 ; 8. 13 ; and 9. 25); 
because, as has been stated in the Chandogyopanisad, 

“ yaihU kratur asmiml loke puruso hliavati iathetah pretya 
bhavati'' (Chan. 3.14. 1), that is, “ a man gets a state after 
death, which is consistent with his ‘ kratu ' or saJhkalpa, 
that is, his resolution*’. There are similar sentences in 
other Upanisads as in the Chandogya (Prasna. 3. 10 ; 
Maitryu. 4. 6). But the Gita now says that unless the 
Mind is steeped in one particular aspiration throughout 
life, it is not possible to have that aspiration during the 
throes of the passing away of life. Therefore, consistently 
with the doctrine that it is necessary to meditate on the 
Paramesvara dnuirananta' that is, throughout life 
(Ve. Su. 4. 1. 12), the Blessed Lord now tells Arjuna that-^] 

(7) Therefore, tliink of Me at all times (that is, always), and 
light ; when you have dedicated your Mind and your 
Reason to Me, you will, (notwithstanding that you have 
fought), undoubtedly come and be merged in Me. 
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(8) O PSrtha! when a man, with the help of practice, steadies 
his Mind, without letting it stray elsewhere, and meditates 
on the Highest Spirit, he goes and is merged in that Spirit. 

(Those,who maintain that according the Bhagavadgita, 
one must give up worldly life and take to Devotion, should 
pay attention to the proposition laid down in the seventh 
stanza. It is unquestionable that Release is obtained by 
Devotion combined with the Knowledge of the 
Paramesvara; and that, in order to possess that frame of 
mind at the moment of death, it is necessary to have that 
practice throughout life. But, it is not necessary, accord¬ 
ing to the Gita, for this purpose, to give up Action. On 
the other hand, it is the proposition of the Glta-science 
that even the Devotee of the Blessed Lord must desirelessly 
perform all Actions, which fall to his lot, according to the 
duties allocated to him ; and the same meaning has been 
conveyed by the words “ continually meditate on Me, and 
fight ”. The Blessed Lord now describes how the Karma- 
Xogin, who desirelessly performs Action throughout life, 
with the idea of dedicating it to the Paramesvara] 
meditates on the effulgent Highest Spirit at the moment of 
death—] 

(9) That (man), who meditates on the Puruga, Who is the 
«avi (that is, omniscient). Who is the Ancient, the All-ruler 
the Minuter-than-the-atom, the dhm (that is, the supporter" 
or the doer) of everything, Whose form is unimaginable, and 
Wlio is as brilliant as the Sun beyond the darkness 

(10) after steadying his Mind by force of Yoga (In the shape* 
of control of the senses), and being imbued with Devotion 
and properly keeping the pram (that is, the Vital breath J 
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Trans.) between the two eye-brows at the moment of death, 
such (a man)_ goes and is merged in that effulgent Highest 
Spirit. (II) I shall briefly describe to you that paday (that is, 
the OM--formed Brahman), which is called *ak^ara by the 
vedavit-s (that is, by those, who know the Vedas—Trans.) ; 
which, Yatins enter after having become vitardga (that is, 
free from love—Trans.), and desiring which, they observe 
the rules laid down for brahmaedrin-^. (12) Controlling 
all the openings (in the shape of the organs), and taking the 
life-breath into the head, after having controlled the Mind 
in the heart, and becoming steady in the Yoga of Mental 
Absorption, (13) and meditating on <OM’, the one-worded 
form of tlie Brahman, and thinking of Me, who gives up his 
body, he reaches a superlative state. 

[The description of the form of the Paramesvara in 
stanzas 9 to 11, has been borrowed from the Upanisads. 
The words ^av^ora^dydn' in the 9 th stanza, as also the last 
quarter of that stanza is from the SvetS<svatara Upanisad 
(Sve. 3. 8 and 9); and the first quarter of stanza 11, according 
to its implication, and the second quarter of it, literally, are 
from the Kathopanisad {Katha. 2. 15). In the Katho- 
panisad, the words 'om ityetaC have been clearly expressed 
after the words “/a/ te padani samgrafierut bravimi*'. 
According to this, the words \iksara^ and *pada, in the 
eleventh stanza, must be taken to mean “the Brahman in 
the shape of the word ‘OM’ ”, or “the word ‘OM* “ ; and it is 
absolutely clear from stanza 13, that the worship of the 
OM-kara is meant there (see, Prasna. 5). Nevertheless, it 
cannot he said that the Blessed Lord did not mean “the 
imperishable Brahman” by the word‘OM\ and “the highest 
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state”, by the word -pada', because, it can be said that the 
letter ‘om’ is a letter from the alphabet; and also that it is 
imperishable, as being the symbol of the Brahman (see, 
stanza 21 later on); that is why, I have retained the double- 
meaninged words ‘aksara’ and ‘pada' from the original 
Sanskrit in my translation of stanza 11. The Blessed 
Lord now further describes the superlative state, which is 
reached by this worship—] 

(14) OPartha ! whoever, with a feeling that there is none 
other than Me, ever and continually thinks of Me, to that 
niiya-yukta (that is, perpetually steeped-in-Yoga), (Karma-) 
Yogin, becoming merged in Me, is easy. (.15) After having 
como and become merged in Me, that mahatma (that is, noble 
soul—Trans.), who has attained the highest perfection, does 
not get re-birth, which is the home of unhappiness and 
non-permanent. (16) O Arjuna ! there is bound to be a 
punaravariana (that is, a return) from even the sphere of 
the Brahman and other spheres (such as, heaven etc.), (to 
this world sometime or other); but, O son of Kunti 1 after 
having become merged in Me, there is no re-birth. 


I The word ‘ punarUvartana ' in the 16th stanza means 
coming back to the earth after one’s merit is over’ (See Gl. 
9- 21; Ma. BhA Vana. 260). Even if a man reaches the 
spheres of Indra, Surya, nay, even of the Brahman, by such 
ritual as Yajna, or the worship of the deities, or the recital 
of the Vedas, yet, as soon as the merit which he had 
acquired (before death) is exhausted, he hr-s to return to 
this world (Br. 4 . 4. 6 ) ; or at any rate, it hecomes necessary 
for him to fall into the cycle of re-births, after the sphere 
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of the Brahman has ceased to exist; therefore, all these 
states are of a lower order; and as there is no re-birth after 
the Realisation of the Paramesvara, that state is the 
highest: such is the import of the 16th stanza ( See 
Gl. 9. 20, 21). In support of the statement that even the 
sphere of the Brahman is non-permanent, the Blessed Lord 
now explains how the entire cosmos, including the sphere 

of the Brahman, is created and destroyed over and over 
again —] 

(17) Those persons, who (essentially) understand wdiat 
is meant by ^day* and ^night', realise that the day of 
Brahmadeva is made up of a thousand (niaha-) Yugas (each 
mahhyuga being made up of the four Yuga periods called 
Krta, Treta, Dvapara, and Kali respectively), and that one 
thousand (similar) Yugas make one night (of his). 

[This stanza has appeared in the Gita without there being 
a previous explanation of the calculation of a Yuga; 
and it has to be understood by reference to such a table» 
which is to be found elsewhere. This table, as also this 
stanza from the Gita, are to be found in the Bharata (San. 
231. 31), and in the Manu-Smrti (Manu. 1. 73); and the 
same description has been given in the Nirukta of Yaska 
(Nirukta, 14. 9). The day of Brahmadeva is also known 
as a *kalpa\ The word "avyakta\ used in the next stanza, 
means the avyakla (that is, imperceptible) Prakrti of 
Samkhya philosophy, and not the Parabrahman ; because, 
it is clearly stated later on in the 20th stanza, that the 
Imperceptible in the form of the Brahman, is something 
beyond the *avyakla' described in this stanza. How the 
Perceptible {vyakta) universe springs from the Imperceptible, 
as also the method showing how the 'kalpa has to be compu^ 
tud, has been given at p. 264 in Chapter VITI of the Gita- 
Rahasya, to which the reader is referred, ] 

(18) When this day (of Brahmadeva) starts, all perceptible 
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(objects) are created out of the Imperceptible; and when 
(his) night starts, (they) become dissolved into the above- 
mentioned Imperceptible. (19) This collection of beings, 
coming (thus) to birth again and again, is dissolved when the 
night starts (as though put into a machine), being ‘avasa’ 
(that is, whether they personally wish it or not); and O 
PSrtha 1 (it) comes to birth (again) when the day starts. 

[That is to say, although a man may have acquired a 
permanent residence in the sphere of the Brahman, as a 
result of his meritorious Actions, yet, as even the Brahma- 
loka is destroyed when Destruction (pralaija) starts, created 
beings cannot escape coming to birth again at the begin¬ 
ning of a new Kalpa. The Blessed Lord now explains the 
only way in which this can be avoided—] 

(20) But, the other eternal Imperceptible, which is 
beyond the Imperceptible mentioned above, which does not 
come to an end even if all created things come to an end, 
(21) that Imperceptible, which is (also) called ‘ akma ' which 
is said to be the parama (that is, the most excellent or the 
ultimate) state, (and) having reached which, there is no return 
(to birth), that, indeed is My super-excellent sphere. (22) O 
PSrthal that para (that is, highest) Spirit, within Which all 
created beings are contained, and by Which all this has been 
enclosed or pervaded, can be reached only by Devotion, 
which is ananya (that is, to-none-other— Trans.). 

[riie 30th and 21st stanzas make together only one 
sentence. The word ‘ avyakta ' in the 20th stanza, has first 
been applied to the Saihkhya Prakrti, that is, to the 
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Imperceptible mentioned in the 18th stanza ; and later on, 
word has been applied to the Parabrahman,. 
mich IS beyond the Sariikhya Prakrti; and it has been. 

at in ^ 21st stanza that this second Imperceptible is. 
also called ak^ra'^ (that is. the Immutable); similarly, in 
the beginning of this chapter, there is the phrase “ aksaram 
hrahma paraimm”, (that is. “the immutable highest 
Brahman ; cf 8. 3—Trans.). In short, the word ‘ ak^ra " 

^ mmu a o) like the word ‘ avyakta * (Imperceptible ) 

has been used in two meanings in the Gita; it is not 
that the Sarhkhya Prakrti alone is imperceptible and 
immutable, but the Paramesvara or the Brahman, Which 
is not destroyed, even when all created things are 
destroyed” is also immutable and imperceptible. This 
clearly shows that the word ‘ ak^ara \ used in giving the 
characteristics of the “ Purusottama ” in Chapter XV^ 
where it is stated that He, is beyond the ksara (mutable) 
and the ak^ara (immutable), has been used with reference 
to the Sarhkhya Prakrti (see, Gl. 15. 16-18). In short, it 
must be borne in mind that, both the adjectives ‘ avyakia " 
and ‘ ak^ra * have been used in the Gita, sometimes with 
reference to the Samkhya Prakrti, and sometimes with 
reference to the Parabrahman beyond this Prakrti (Gl. Ra. 
pp. 275-277). The form of the Parabrahman, which is beyond 
the Perceptible and the Imperceptible has been referred 
to in the ninth chapt.er of the Gita-Rahasya, to which the 
reader is referred. So far, there has been a description of 
the ‘ ak^a brafum ’ (Immutable Brahman), that is, of the 
goal, having reached which, a man escapes from the- 
necesBity of re-birth. The Blessed Lord now describes the 
difiference, from the point of view of time of death and goal 
reached, between those for whom there is no ‘ anS-vriti \ that 
is, no coming back after death, and those for whom there 
is ‘ Hurtti \ that is, those who have to coma back from 
heaven and take birth again—] 

(23) I shall now mention to you, O Bharatasrestha I the 
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time of death, having died when, the (Karma-) Yogins do not 
come back (to birth in this world); and (the time of death 
having died) when, they come again. (24) The Fire, 

(that is, flames), daytime, the bright half (of the month), and 
the six months of the ultarayana (that is, northern solstice— 
Trans.), those men, knowers of Brahman, who die in these, 
attain the Brahman after death (and do not coma back)* 
(25) (Fire), smoke, night, the dark half (of the month), and 
the six months of the daksimya?ia (that is, the southern 
solstice—Trans.), the (Karma-) Yogin (who dies) in these> 
going to the light of the Moon, (that is, the sphere of the 
Moon), returns (after his acquired merit is over). (26) In this 
way, the white and the black (that is, the light and the dark) 
have been considered the two *sasvate gciil* (that is, the 
eternal paths) of the world ; going by one path, one does not 
return ; and by the other path, one returns. 

[These two paths are known in the Upanisads by the 
names ’ devaijana ’ (bright half) and " pitryava ’ (dark half), 
or the * arcirddi-marga * and the ‘ dhumrUdi^iruirga *; and 
these paths have been described even in the Rg-Veda. 
When fire is set to the dead body of a man, that is, from 
fire itself, both these paths commence; therefore, the word 
* Fire * must be taken as implied from the previous stanza 
into the 35th stanza. As the only object of the 25th stanza 
is to show the difference between the path described in the 
previous stanza and the second path, the word ‘ Fire ’ has- 
not been repeated in it. A further explanation about this 
matter has been given towards the end of Chapter X of the 
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Gita-Rahasya (pp. 408 to 412), to which the reader is 
referred, and which will clearly explain the import of this 
stanza. The Blessed Lord now explains the benefit of 
realising the principle underlying these two paths—] 

(27) O Partha I no (Karma-) Yogin, who (essentially) 
understands these two srli-s (that is, paths) is overcome by 
Ignorance; therefore, O Arjuna I become (Karma-) Yoga- 
yukta at all times. (28) Understanding this (principle* 
which has been explained above), the (Karma-) Yogin 
transcends the fruit in the shape of merit mentioned in the 
Vedas, in the Yajfias, for austerity, and for charity, and 
reaches the highest state, which lies beyond. 

[It is clear that the man, who has understood the 
principle underlying these two paths, namely, the devayana 
and the pUtyhna, that is, who has understood that, by going 
by the demyanu path, he does not incur re-birth, and that 
the jpitruam path, though productive of heaven, is, yet, not 
productive of Release, will, of course, choose that path out 
of the two, which is truly beneficial to him; and will not 
ignorantly follow the path, which is of a lower order; and 
it is to convey this idea that the words, “one’ who 
(essentially) understands these two sWi-s, that is paths " 
have been used in the former stanza. These stands mean 
that the Karma-Yogin understands which path, out of the 
devaynna and the pHryoTya leads where; and that he 
therefore, naturally goes along that path, which is the 
better one, and acquires Release, avoiding the trips to and 
from heaven; and in the 27th stanza, the Blessed Lord has 
advised Arjuna to act accordingly,] 
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Thus ends the eighth chapter entitled Akshara-Brahma 
Yoga in the dialogue between Sri Krsna and Arjuna on the 
Yoga included in the Science of the Brahman, (that is, on the 
■Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 
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CHAPTER IX. 

[In order to show how a man, by practising the Karma-- 
Yoga, acquires peace of mind or Release as a result of his 
acquiring full Knowledge of the Paramesvara, an 
exposition of Jhana (Spiritual Knowledge) and Vijnana 
(empirical Knowledge) has been started in Chapter VII; and 
the form of the immutable and imperceptible Spirit has 
been described ; and the Blessed Lord has explained in the 
last chapter how the worship of the OM-kara (ornkai^opUsand) 
should be performed at the moment of the close of life, after 
entering into mental absorption according to the 
Patanjala-Yoga, in order that that form of the Paramesvara 
should remain fixed in the mind even at the moment of 
death. But, acquiring the Knowledge of the immutable 
Brahman is in itself difficult; and if, in addition to that, 
mental absorption is prescribed as an essential, this path of 
life will have to be given up by ordinary people I Bearing 
this difficulty in mind, the Blessed Lord now explains a 
royal road, by following which the Knowledge of the 
Paramesvara will become easy for everybody. This path is 
called the Path of Devotion (bhaktimdrga) ; and I have fully 
discussed that path in Chapter XIII of the Gita-Rahasya. 

In this path, the form of the Paramesvara can be realised 
by means of love, and is vijakta, that is, actually perceptible: 
and the 9th, 10th, 11th, and 12th chapters contain an 
exhaustive description of that perceptible form. Neverthe¬ 
less, it must not be forgotten that this Path of Devotion is 
not something independent, but a part of the Jfiana and 
Vijn&na necessary for acquiring the Karma-Yoga, of which 
a description was started in Chapter VII; and this 
chapter has been opened as being a part of the previous 
exposition of Jnana and Vijfiana]. 

1 he Blessed Lord said : —(j) ivJow, as you are not a. 
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fault-finder, I will expound to you the most mysterious 
Spiritual Knowledge, coupled with empirical Knowledge, by 
knowing which, you will become free from sin (to which, 
listen). (2) This (Knowledge) is the king, (that is, the 
most superior ) of all mysteries, it is a rajavidyd [that is, the 
most superior science {vidyd) of all], it is holy, excellent, 
actually realisable, easy to observe, consistent with religion, 
and inexhaustible. (3) Ihose persons, O Parantapa I who 
do not put faith in this religion, return to the path of worldly 
life, circumscribed by death, instead of coming to Me (that 
is, they do not attain Release). 


[The meanings of the words 'rajavidyd \ ‘ rajaguhya ’ and 
' pratyak^dvagama' in the second stanza, have been fully 
considered in Chapter XIII of the Gita-Rahasya, at pp. 574 
to 583, to which the reader is referred. The means of 
attaining to the Paramesvara are referred to as ' vidyd ’ in 
the Upanisads; and it was usual to keep these Vidya!: 
clothed in mystery. It is said here that the bhaktimdrga 
(that is, the Path of Devotion, or the worship of the 
Perceptible) is a VidyS, which is the king or the most 
superior of these mysterious Vidyas, and also that this 
religion, being something which is actually visible to the 
eyes, is easy to follow. Nevertheless, as this Yoga has 
come into vogue by the tradition of Iksvaku and the other 
kings (Gl. 4. 2), it may also be said to be the path followed 
by Rajas or eminent persons, and to be a ‘ rajavidya ’ also 
in that sense. Whichever meaning is taken, it is quite 
clear that this stanza does not refer to ihe Knowledge of 
the immutable or the imperceptible Brahman; and that the 
word 'rajavidyd* indicates in this place the Path of 
Devotion. Having in this way praised this path of life, ta 
start with, the Blessed Lord now describes it at length— 
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(4) 1 have occupied or pervaded this universe by My 
imperceptible form. All created beings are in Me, I am not 
in them; (5) and at the same time, all created beings are 
not in Me ! See this My divine Action or power of Yoga! 
My Atman, which created (these) created things, although 
it is embodied in the created things, (yet,) is not in them ; (6) 
just as, the great voyu (atmosphere), which reaches every¬ 
where, is perpetually in space, so are all created things in 
Me, this believe. 


[This apparent contradiction in terms results from the 
Paramesvara being qualityless as also qualitvful (see my 
commentary on stanza 12 of Chapter VII of the Gita, as also 
Gita-Rahasya, Chapter IX, pp. 281, 285, 286, and 287). Hav¬ 
ing in this way excited the curiosity of Arjuna, by giving 
him a surprising description of His own form, the Blessed 
Lord now again describes here how the universe is created 
from Hun, and which His perceptible forms are, which 
(descriptions) are slightly different from those given above 
in Chapters VII and VIII of the Gita (Gl. 7. 4-18 ; 8. 17-20) 
Although the word ‘ yoga ' is interpreted as meaning some 
supernatural power or device, yet, this Yoga or device for 
transforming the Imperceptible into the Perceptible is 
nothing but Maya, as has been proved in my commentary 
on Gite *5, and in Chapter IX of the Gita-Rahasya 
(pp. 325 to 330). As this Yoga is very easy for the 
Paramesvara, nay even His slave. He is referred to as the 
Lord of Yoga (yoyesvara). (Gl. 18. 75). The Blessed Lord 
now explains how the transformations of the universe are 
carried on by the power of this Yoga_] 
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(^7) At the end of a kalpa, O Kaunteya 1 all created beings 
are merged into My Prakrti; and ia the beginning of a kalpa, 
(that is, at the beginning of the day of Brahmadeva), I 
Myself create them again. (8) Taking in hand My own Prakrti, 
I create again and again all this collection of created beings, 
which has become avasa (that is, dependent, or, in other 
words, bound by its respective Karma) as a result of its 
having become subject to (that) Prakrti. (9) (But) O 
Dhanafijayal as I am not attached to this My Action (of 
creating the universe), and as I live like an ‘udasm' (that 
is, apathetically—Trans.), these Actions do not bind Me. 

(10) Becoming the adhyaksa (that is. Superintendent_ 

Trans.), I cause Prakrti to give birth to the moveable and. 
immoveable universe. By reason of this, O Kaunteya! the 
make and break of this world is going on. 


[ It has been stated in the previous chapter that the 
perceptible universe begins to come to birth out of the im¬ 
perceptible Prakrti, when the day of Brahmadeva (that is, 
the kalpa) starts (8. 18); but, as the Paramesvara gives to 
every one a good or bad birth according to hia own Karma 
the Blessed Lord has explained here thaf He Himself is 
untouched by (that is, is not responsible for) this Karma. 
In a scientific exposition, all these principles are stated in 
one and the same place; but as the catechismal system has 
been adopted in the Gita, the same auoject has been dealt 
with partly in one place and partly in another place, as 
occasion arose. Some commentators have raised a point 
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that the words ^^jagad viparivartate'*' used in the 10th stanza 
have reference to the Vivartavada (See p. 331 in Chap, IX 
of the Gita-Rahasya—Trans,). But I do not think that 
the word ‘ viparimrtate ’ means anything more than that 
“the make and break of this world is going on ’* or, that 
“the Perceptible is transformed into the Imperceptible, and 
the Imperceptible re-transformed into the Perceptible ”; 
and even the Sarhkarabhasya does not say that anything 
more is meant. How a man becomes ‘ amia * ( that is, 
dependent), as a result of Karma, has been explained in 
Chapter X of the Gita-Rahasya, to which the reader is 
referred—] 


(11) Those foolish people, who do not realise my parama 
(that is, super-excellent—Trans.) form, namely, that I am the 
Highest Isvara of all created beings, do not pay respect to 
Me, Who have taken a human form, (considering Me to be 
human-formed). (12) Their hopes are futile; (their) 
Actions, useless; (their) Knowledge, barren; (their) 
Mind misguided; and they have given shelter to a devilish 
and ungodly temperament, based on Ignorance. 

[This is the description of the ungodly person ; now the 
Blessed Lord describes the godly (daivi) nature—] 

(13) But, O Partha! those mahitrMs (that is, noble 
souls—TraA 3 *i)„.>Jvho have taken shelter in a godly nature 
{prakidi)i reallseahd leooguise (that) Me, Who am the supreme 
inexhaustible source of all created beings; and believing that 
there is no one else, worship Me; (14) and being industrious, 
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fixed of purpose, and continuall}’' steeped in Yoga, they 
continually praise Me and bow to Me, and worship Me with 
devotion. (15) Similarly, others worship Me, Who am 
^an;a/oww/^/?a (that is, all-facing—Trans.), looking at Me on 
the basis of *ekatva (that is, synthetically), or, on the basis of 
'^prihaktvd (that is, analytically), or in many other ways, by 
means of a Jn5na-yajha (that is, sacrifice b)^ Knowledge— 


Trans.) 


[The brief description given here of people of godly and 
ungodly natures has been amplified in Chapter XVI. As 
has been explained before, a Jfiana-yajna means, ‘ compre¬ 
hending the form of the Parainesvara by Jfiana 
(Knowledge), and thereby acquiring Release *. (See my 
commentary of Gl. 4. 33). But, this Knowledge of the 
Paramesvara can also be of different kinds, such as dualistic, 
non-dualistic, etc.; and therefore, the Jnana-yajna, may 
^lIbo be of many kinds ; and stanza 15 says that, 
although the Jhana-yajna may thus be of many kinds, 
yet, in as much as the Paramesvara is All-facing 
{msvcUomukha), He becomes the recipient of all these 
Yajnas. It is clear from the words ‘*on the basis of ekaiva\ 
And “on the basis of pithaktv<C\ that these ideas were 
ancient, though the dvaita (Dualistic), advaita (non-dualis¬ 
tic), and visistadvaLta (qualified monistic ) systems are 
modern. The Blessed Lord now further exhaustively deals 
vith the one-nees and diversity of the Paramesvara referred 
til in this stanza, and also explains how the one-ness exists 
in the diversity—] 

(16) (that is, the Yajfia according to the Srutis) in 

Myself; Viijika (that is, the Yajfia according to the Smrtis) 
is Myself; svadh^ fthat ia, the food offered to one's ancestors 
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in the death-anniversary ceremony) is Myself; au^adha 
(tliat is, the food prepared from vegetables for the purposes 
ofaYajha) is Myself; the hj’^mns (chanted while offering 
sacrifice into the Yajna) are Myself; I (am) the clarified 
butter, 1 (am) the Fire; and, the offering, which is thrown 
into the Fire, is also Myself. 

[The words Vcro/u’ and ‘yajna* were originally synony¬ 
mous ; but, though the word ‘yajna’ acquired later on a 
wider significance, by being applied to the worship of the 
household deities, the worship of the household Fire, the 
feeding of guests, breath-control, reciting prayers, and 
performing other ritual, the meaning of the word ‘ kratu ^ 
has not been extended. The Yajnas, such as the asmiriedha^ 
etc., to which this word had been applied according to the 
Sruti religion, were the only Yajnas, which were even 
later on signified by it. It is, therefore, stated in the 
S5mkarabhasya that the word ‘ kratii ’ in this place should 
be taken to mean the Yajfia according to the Srutis, and 
that the word * Yajfia’ should be taken to mean the Yajnas 
according to the Srartis; and the same meaning has been 
given by me above; because, if this distinction is not made, 
the words 'kratu' and ' yajfta' will become synonymous, 
and the stanza will become liable to the fault of containing 
a meaningless repetition of the two words.] 

(17) I (am) the father, mother, supporter (support), grand* 
father of this world; I am also all that which is holy, or which, 
is knowable ; and I am the OM-kara, the l^g-Veda, the SSraa- 
Veda and the Yajur-Veda; (18) I (am) the Ultimate State 
(of all), the Maintuiner (of all), the Overlord, the Witness, the 
^ Eest, the Refuge, the Friend, the Origin, the Destruction, the 
Existence, the Repository, and the Imperishable Seed. 
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(19) I cause the Sun to shine, I restrain and let loose the 
rain; (and) O Arjuna 1 I am Immortality as also Death; and. 
the Imperishable as also the Perishable. 


[A description of the form of the Paramesvara similar to 
this description has again appeared in detail in 
Chapters X, XI, and XI1. But the difference between the 
two descriptions is, that in this place instead of merely 
mentioning the manifestations of the Paramesvara, there is 
a specific statement, that the relationship of the Param- 
Gsvara to all created beings in the world is like that of a. 
father, a mother, a friend, etc. It must be borne in mind 
that though causing the rain to fall or preventing the rain 
from falling, is either profitable or unprofitable from the 
human point of view, yet, scientifically speaking and 
essentially, both the acts are the acts of the Paramesvara. 
With this idea in mind, the Blessed Lord has said before 
(QL 7. 12) that He Himself creates all the things which are 
sattvilcay rajasa or tanuisa ; and later on in Chapter XIV, 
there is an exhaustive description of how diversity is 
created in this world as a result of the difference between 
the three constituents of Prakrti. Looking at the matter 
from this point of view, the words ‘ sat * and ‘ asat * in the 
19th stanza can also be translated as meaning ‘good’ or 
‘ bad * ; and later on in the Gita (GT. 17. 26-28), such a 
meaning has once been given to those words. But the 
ordinary meaning of those words namely, ^sat' meaning 
‘ imperishable ’ and ‘ asat * meaning ‘ perishable ’ (Gi. 2. 16) 
must have been meant here; and it would appear that this 
pair of opposites, namely, ‘ sat ’ emd'asat ’ must have been 
inspired by the Nasadiya-Sukta in the same manner as the 
words ‘ mrtyu ’ and ‘ amrta \ Nevertheless, whereas in the 
Nasadiya-Siikta, the word ‘ sat ’ has been applied to the 
visible world, the Gita applies the word *3at' to the 
Parabrahman, and the word ‘ asat * to the visible world; 
this is the difference (See Gi. Ra. Ch. IX, pp. 336-339X But 
although there may be this terminological difference, yet, 
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when the two words ‘ sat ’ and ‘ asat * are used together, they 
clearly include both the visible world and the Para- 
brahman. Therefore, in order to show that both the sat and 
the asat are the forms of the Paramesvara, although people 
might call this ‘ sat ’ and that ‘ asat \ as a result of termino¬ 
logical difference, one may interpret this description by 
saying that a vague definition has been given of the words 
‘ sat ' and ‘ asat' in the expression ‘ I am both the sat and 
the asat \ instead of defining those words (Gi. 11. 37 and 
13. 12). The Blessed Lord now shows the difference 
between worshipping the forms of the Paramesvara looking 
upon Him as One, and worshipping such forms looking 
upon Him as Diverse, though the forms of the Paramesvara 
may thus be numerous—] 

(20) The sinless (persons) and the 5oma;5i-s (that is, 
performers of the Soma-yajfia), who are traividya (that is, who 
perform the ritual prescribed in the three Vedas, namely, 
the Rg, Yajuh, and Sama); who, worshipping Me by means 
of a Yajfia, entertain a desire to obtain heaven, reach the 
holy sphere of Indra, and enjoy the numerous divine 
enjoyments of the gods, in heaven. (21) And when they 
have exhausted their merit, by enjoying that expansive 
heaven, they take birth again and come to the mortal world. 
In this way, those people, who observe the trayi-dharma (that 
is, the Sruti religion, consisting of Yajfias aad Yagas 
prescribed in the three Vedas), and who entertain a desire 
for desirable enjoyments, have to go backwards and forwards 
(from heaven). 

[ The proposition that, although residence in heaven for 
some time becomes possible by worshipping various deities, 
and by performing such religious observances as Yajfias 
and Yagas, one has to take birth again and come back to 
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the mortal world when the acquired merit is over, has been 
mentioned several times before (Gi. 42-44; 4,34; 6. 41; 7. 23: 
8. 16 and 25). Release is not like that, but is permanent; 
that is to say, when once a person has reached the Param- 
esvara, the cycle of birth and death does not any more exist 
for him. The description of the happiness of heaven given 
in the Mahabharata (Vana. 260) is similar. But a doubt 
may arise as to how the ‘ yoga-k§e.ma * (that is, security 
and prosperity in life—-Trans.), in the world will go on, if 
Yajhas and Yagas are given up, seeing that the Yajfias 
and Yagas are responsible for rain, etc,, (see my com¬ 
mentary on Gi, 2. 45 and Gi. Ra. pp. 404-405). Therefore, 
the Blessed Lord gives a reply to that doubt, immediately 
after the above stanza—] 


i22) Those uoue-other-worshipping persons, who, meditating 
(only) on Me, worship Me, of those perpetually steeped-in- 
Yoga persons, I carry on the yoga-ksema (that is, security 
and prosperity—Trans.). 

[Even the Sasvatakosa defines ‘ yoga-k^ema ’ by saying 
that getting the things one has not got’ is ^yoga'\ and 
‘protection of the things one has got’ is ^ki^Piiia' (see . 
stanzas 100 and 292); the sum and substance of the 
expression is ‘daily maintenance in worldly life’. The 
reader is referred to the explanation of what this means 
in the path of Karma-Yoga, given in Chapter XII of the 
Gita-Rahasya (see pp. 535 to 537 ). It has been similarly 
stated in the Narayaniya doctrine that:— 

imnmno hi ye kecit yalayo moksadharmivah [ 
tesam ricchinnatT^jLiinam yogaksemaoaho harih i| 

(Ma. Bha. San. 348. 72). 

And it is also stated there that such persons, though they 
may be ' eknnta-biiafcfa-s \ (that is, worshippers in solitude-- 
Trans.) belong, nevertheless, to the Path of Action, that is, 
they perform Action with a desireless frame of mind. The 
Blessed Lord now explains what happens to those persons 
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who worship the Paramesvara, looking upon Him as diverse 
(that is, analytically—Trans.) 

(23) Even those, who, becoming faith-filled, and 
(becoming) devotees of other deities, perform sacrifice, they 
too, O Kauuteya I (indirectly) sacrifice to Me, though not in 
the prescribed way; (24) because, I am the recipient and 
the Lord of all Yajnas; but, as they do not understand 
Me essentially, they slip. 


[ See the explanation given by me in Chapter XIII of 
the Gita-Rahasya (pp. 586 to 591) of the importance of the 
proposition laid down in these two stanzas. The principle 
that, whatever deity is taken, it is a kind of form of the 
Paramesvara, has been in vogue from very ancient times 
in the Vedic religion. For instance, it has been stated 
in the Rg-Veda that “ ekarn sadviprd hahudhd vadmily agrdm 
yarm'fn mdtarisodnanidhuh^' (Rg. 1. Ifi4, 46), that is, “though 
the Paramesvara is only One, sages give Him such 
different names as, Agni, Yama, Matarisva (Wind)”. And’ 
consistently with that doctrine, there is a description of 
the various manifestations of the Paramesvara in the 
next chapter though He is only One. So also in the 
Narayaniyopakhyana of the Mahabharata, after stating 
that the devotee, who performs Actions in solitude, is 
the most excellent one out of the four kinds of devotees 
(see my commentary on Gl. 7. 19), it is stated as follows 


brahmdm'^i ksifikantha?h ca ydscanyd devoid}^ smridh \ 
prabhuddhacaryah fsemido mdnievaisijanti yat par am H 

(Ma. Bha. San. 347. 35.) 


that is, “even those saints, who worship Brahmadeva or 
Siva or the other deities, also ultimately come and reach 
Me”; and the idc^-ts in the above stanzas in the Gita have 
also boon adopted in the Bh&gavata-PurSna (Bhag. 10. 
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pp. 408-10). In the same way, it is again stated later on 
in the Narayaniyopakhyana, that ;— 

yejyajanti pitrun devan guruns caivatithims tathU, \ 
gas caiva dvijamukhyams ca prthivlm mataram tatha ii 
karniava immisd vRcd vi^vum eva yajanii te \ 

( Ma. Bha. San. 345, 26. 27). 

> that is, “those who worship deities, ancestors, preceptors, 
guests, Brahmins, cows, etc., indirectly worship only Visnu.*’ 
It is surprising that even the followers of the Bhagavata 
religion should quarrel with the followers of Saivism, 
though the Bhagavafca religion itself thus clearly states 
that Devotion should be taken as the principle factor, 
and that the symbol in the form of a deity is a matter 
of minor importance, or that though there may be a 
difference in the form of worship, yet, the worship is only 
of the One Paramesvara. To proceed: the Blessed Lord 
now explains how though the proposition, that whatever 
deity is worshipped, the worship is ultimately received 
by the Bhagavanta, is true, worshippers miss the Path of 
Release, as they do not realise that the deity is one and 
the same; and the Blessed Lord Himself gives different 
Fruits of Action to different persons according to their 
respective faith—] 

•^(25) Ihose, who worship deities go to and are merged in the 
deities; those, who worship ancestors, in the ancestors; 
those, who worship (different) past beings, in (those 
respective) past beings; and those who worship Me, in Me. 

[In short, although one Paramesvara alone pervades 
everything, yet, the fruit of the worship is of a higher or 
lower grade to every one according to his respective faith. 
Nevertheless, it must not be forgotten, that the act of giving 
the reward is not performed by the deity, but by the Para- 
mesvara, as has been stated above (GL 7. 20-23 ), The 
statement made above by the Blessed Lord, in the 24th 
stanza that, “I am the recipient of all Yajuas” means the 
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same thing. Even in the Mahabharata, it is stated as* 
follows:— 


yasrmn yasrains ca visaye yo yo yati viniscayam \ 
sa tarn evSbJdjUnati imnyavi bharafasaflama W 

(San. 352.3); 

that is, “on whatever form ( bhava ) any man is fixed, he gets- 
a fruit, which is conformable to that form”; and there is a 
Sruti text that “ya/h yatJid yathopasaie tad eva bhavati"' 

(see my commentary on Gl. 8. 6). After having described 
the state obtained by those, who worship the Paramesvara 
analytically, in the first part of the stanza, the second 
part states that those, who worship the Blessed Lord with 
the faith that there is none other, are really merged in 
the Blessed Lord. The Blessed Lord now enunciates the 
important principle in the Path of Devotion, that He does 
not pay any attention to what His Devotee offers to Him, 
but merely takes into account his faith or devotion —] 

(26) Whoever with devotion offers Me a leaf, or a flower^ 
or a fruit, or (according to his means) even a little water,, 
that devotional offering of that ^ prayatdtrnd* (that is, person 
with a regulated Mind ), I accept (gladly). 

[The above stanza enunciates the devotional trans¬ 
formation of the principle of Karma-Yoga, that “the 
Reason is superior to the Action” (SeeGi. Ra. Chap. XV,. 
pp. 668 to 672). In this connection, the tradition of the 
boiled rice offered by Sud^ra& to Sri Krsna is w^ell-known; 
and in the Bhagavata-Purana, this stanza has appeared 
in the Sudam3,caritopakhyana itself (Bhag. 10. U. 81.4), 
Having a large or a small quantity of the material for 
worship, is not subject to the control of a person, under all 
circumstances, and at all times. It is, therefore, said in the 
Sastras, that the Blessed Lord is satisfied, not only with 
wh^itever little material for woraliip may be available 
according to one s means, but even by the mental material 
of worship offered with a pure mind. The Blessed liord 
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does not crave for materials of worship, but is concerned 
only with Devotion. This is the most important diiference 
between the Mlmarhsa Path and the Path of Devotion. For 
performing Yajnas and Yagas, it is necessary to spend 
a lot of money, and also many other things have got to be 
done; but the devotional sacrifice can be performed even 
with a single leaf of the tulsi plant. There is an incident 
described in the Mahabharata of Draupadi having performed 
this kind of Yajna when Durvasa had come as a guest to 
her place, and having thereby pleased the Blessed Lord. 
To proceed: the Blessed Lord now advises Arjuna to perform 
various Actions in the way, in which the devotee of the 
Blessed Lord performs them; and explains to him what is 
obtained by doing so—] 

(27) O Kaunteya I whatever you do, whatever you eat, 
whatever you offer as sacrifice, whatever you give, whatever 
austerity you perform, dedicate all that to Me. (28) Acting 
thus, (even performing Actions), you will be free from the 
bonds of Action, in the shape of a good or evil result; and, 
becoming a ^ yuktatma* (that is, pure-hearted), and 
(becoming) Released, by means of this Yoga of Renunciation 
(of the Fruit of Action), you will come and reach Me. 

[From this it becomes quite clear, that even the Devotee 
of the Blessed Lord (the hliagavadbhakta) has to perform 
all Actions with the idea of dedicating them to Sri Krsna, 
and that he cannot give up Action; and from this point 
of view, these two stanzas are important. The principle 
of the Jnana-Yajna namely, hrahmarpa^^iin Wahuia hcimh"' 
(GL 4. 24), has now been enunciated in the 27th stanza 
in the terminology of Devotion. (See Gl. Ra. Ch. XIII, 
pp. 602 to 604). The Blessed Lord has advised Arjuna 
already in Chapter III that: “ ntayi sarvani karrtiavt 
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sarnnyastja" (Gi. 3. 30), that is, “making a Renunciation 
of all Action in Me—fight”; and in Chapter V, the 
Blessed Lord has again said, that the person, who performs 
Actions unattachedly, dedicating them to the Brahman, 
is not affected by the Action (5. 10). This is true 
Renunciation according to the Gita (Gl. 18. 2); and, one who 
performs all Actions, in this way, giving up (sa?hnyasya) 
the Hope for Fruit of Action, is a ‘mhja-samni/asin’ 
(perpetual ascetic). (Gi. 5. 3). The Gita does not approve 
of Renunciation in shape of the Abandonment of Action. 

It has been stated in various places before, that performing 
Actions in this way, is not obstructive of Release (Gi. 2. 64; 

3. 1!); 4. 23; 5. 12; 6. 1; 8. 7); and, the same thing has been 
repeated here in the 28th stanza. In the Bhagavata^ 
•Purana, the Nrsirhha-formed Lord has advised Prahlada 
as follows namely, " imyyavesya mannstat kuru karmUxu 
viatparah , that is, “perform all Actions, fixing your mind 
on Me ’ (Bhag. 7.10. 23); and later on, in the 11th skandha, 
the principle of Yoga by Devotion has been enunciated 
by saying, that the Devotee of the Blessed Lord should 
dedicate all Actions to Nariyana (See Bhag. 11. 2. 36 and 
11. 11. 24). To proceed: it has been stated in the beginning 
of this chapter that the Path of Devotion is pleasant and 
easy. The Blessed Lord now describes the other great 
special quality of that Path, namely. Equability, as 
follows:—] 

(29) I am the same towards all created beings; to Me 
(there) is not (some one, who is) dvesya (that is, un-liked), 
nor (some one, who is) priya (that is, dear). But, those who 
■worship Me with devotion, I am embodied in them, and they 
are embodied in Me. (30) Be he a great evil-doer, yet, if 
he worships Me with the faith that there is no one else, then 
he must be considered a saint; because, the determination of 
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his Reason is proper. (31) He soon becomes a ^ dharrnhtmh' 
(that is, ‘a pious soul'—I'rans.); and attains eternal tran¬ 
quility. O Kaunteya! know this to be certain, that no 
devotee of mine is (ever) destroj^ed. 


[The third stanza is not to be understood as meaning that 
the Blessed Lord loves his devotee, even if he is an evil¬ 
doer. All that the Blessed Lord says is that, even if a man 
is an evil-doer in the beginning, yet, when his mind has 
become definitely directed towards the Paramesvara, he 
cannot afterwards perform any evil Action; and, that he 
gradually becomes a pious soul ( dharmafma ), and attains 
Perfection; and by such Perfection, his sin is ultimately 
fully destroyed. In short, the proposition stated in 
Chapter VI, that even if a man is merely inspired by the 
desire to know what Karma-Yoga is, he becomes helpless, as 
if he was put into a grinding-mill, and gradually goes 
beyond the fruit-promising ritualism ( sabdad}rah7na ), is now 
made applicable to the Path of Devotion. The Blessed 
Lord now explains more clearly how He is equable towards 
all created beings—] 


(32) Because, O PSrthal taking shelter in Me, women, 
Vaisyas, Sudras, and others born in a sinful class (such as 
the lowest classes, etc.) obtain the highest state; (33) 
then, all the more so, those, who are holy Brahmins and also 
King-Sages (i. e., ^rdjar^is' —Trans.)» (Ksatriyas), who are 
My devotees. As you are living in this transient and 

unhappy (that is, painful) mortal world, do you be devoted 
to Me. 


[Some commentators have said that the word 'ptipnijorn 
in the 32nd stanza is not independent, but applies equally to 
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women, Vaisyas, and Sudras, because no one is born as 
a woman, or a Vaisya, or a Sudra, unless he has committed 
some sin in previous births. According to them, the word 
^pUpayofu' is a common word, and women, Vaisyas, and 
Sudras, are specific divisions of such papayoni, given by 
way of illustration. But this interpretation is not correct 
according to me. The word ^pdpayoni' indicates such 
tribes as are referred to as ‘criminal tribes* in present 
legislation; and, the doctrine laid down in these stanzas is, 
that people belonging to even these classes obtain Perfection 
by means of Devotion to the Blessed Lord.. Women, 
Vaisyas, and Sudras do not come under these tribes, and 
their difficulty in obtaining Release, is that they are not 
authorised to hear the Vedas; and it is, therefore, stated 
in the Bhagavata-Purana that:— 

sfri sudra dvija-bandhundvi trayl na srufigocarh \ 
karmasreyasi mudhdiidm sreya evam bliaved iha \ 

Hi bharatam dkhydiiafn krpayd munina krtavi W 

( Bhag. 1. 4. 25 ) 

that is, “in order that women, Sudras, and the nominal 
Brahmins of the Kali-Yuga ( i. e., the present age), who do 
not get a chance of hearing the Vedas, should not remain 
ignorant, the sage VySsahas benevolently and intentionally 
written the Mahabh&rata,— and necessarily also the 
Gita—^for their benefit”. The above stanzas from the 
Bhagavadgita have, with minor alterations of reading, 
also appeared in the Anugita (Ma. Bh4. Asva. 19. 
61, 62). The true worth of this royal road of Devotion 
to the Blessed Lord, which gives a good final state to all, 
without considering the difference between castes, or 
between classes, or between women and men, or between 
persons of black or white colour will become fully 
intelligible to any one who considers the history of the 
Maharastra saints. A fuller explanation of the above 
stanza has been given in Chapter XIII of the Gita-Rahasya 
at pp. 613 to 618, to which the reader is referred. The advice 
given to Arjuna in the latter part of the 33rd stanza, 
to follow this religion of Devotion, is continued in the 
34th stanza. J 
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(34) Keep your miud fixed on Me, become My devotee,, 
worship Me, offer sacrifice to Me, and bow down before Me. 
When, becoming thus devoted to Me, you perform your 
Yoga, you will come and reach Me. 

[Strictly speaking, this advice has been started in the 
33rd stanza. The word ' anitya\ in the 33rd stanza, has 
been used consistently with the Metaphysical doctrine, 
that the expansion of Prakrti, or the Name-d and Form-ed 
visible world, is non-permanent; and, that the Atman, or 
the ParamStman alone is permanent; and the word 
^ asukha' echoes the proposition, that there is more of unhappi¬ 
ness than of happiness in this life. Yet, this description does 
not pertain to the Philosophy of the Absolute Self, but to the 
Path of Devotion; and, that is why, instead of using the 
words 'parabralunan' or ^ paraniatiiian\ the Blessed Lord 
has used words indicative of the first person, with reference 
to His perceptible form, and said “Worship Me, keep your 
Mind concentrated on Me, and bow down before Me and 
advised Arjuna, that, if he thus performed this Yoga or 
Karma-Yoga, with Devotion, and becoming attached to 
Him, (Gh 7. 1), he would be free from the bonds of Action, 
and ultimately come and be merged in Him; and that is 
the final admonition of the Blessed Lord. And the same 
advice has been repeated later on at the end of Chapter XI. 
This is, indeed, the mystic import of the whole of the 
Qlta. The only difference is, that it has once been 
expressed from the Metaphysical point of view, and at 
another time, from the Devotional point of view. ] 

Thus ends the ninth chapter niuncd Rajvidya-Raja- 
GUHYA Yoga in the dialogue between Sri Krsna and Arjuna, 
on the Yoga included in the Science of the Brahman- (that is, 
the Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord, 
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CHAPTER X. 


[The description of the royal road in the shape of the 
worship of the Perceptible, prescribed by the Blessed Lord 
for acquiring Karma-Yoga in the last chapter, is continued 
in this chapter; and in reply to the question of Arjuna, He 
gives in the end a description of the various perceptible 
torms or manifestations (vibhuH) of the Paramesvara; and 
hearing this description, Arjuna is filled with the desire of 
seeing the Form of the Paramesvara with his own eyes ; 
therefore, in the next, that is, the eleventh chapter, the 
Blessed Lord has shown him His Cosmic Form, and satisfied 
his ambition.] 

The Blessed Lord said :—(1) O Mahab^ho I to you, who 
are gratified ( by My speech ), I am once more describing 
(one) excellent thing, for your benefit, to wdiich listen. 
(2) My origin is not understood even by the multitude of 
gods, or by great l^sis; because, I am, indeed, in every way, 
the Fundamental cause of the gods and the great Rsis. (3) He, 
who realises that 1 am the Great Isvara of all spheres, ( such 
as, the earth, etc, ), and that there is no birth or origin for 
Me, he alone, among all men, becoming free from Ignorance, 
becomes free from all sins. 

[The idea that the Parabrahman, or the Blessed Lord, was 
in existence even before the gods, and that the gods came 
afterwards, is to be found in the Nasadiya-Sukta in the 
Rg-Veda (See Ql, Ra. Ch. IX, p. 351). To proceed : this 
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is, so far, the introduction; the Blessed Lord now explains 
how He is the Great Isvara of all—] 


(4) Reason, Knowledge, Non-delusion, forgiveness. Truth,. 
sensual restraint, tranquility, happiness, unhappiness, ^bhava' 

( that is, coming to life ), ' abhava ’ ( that is, death ), as also 
fear and fearlessness, (5) harmlessness, equability, ^ iusli * 
(satisfaction), austerity, charity, * yasa ' ( that is, glory— 
Trans.), ^ayasa ' (that is, disgrace—Trans.), and other similar 
^ bhava -s (that is, temperaments ) of all living beings, - 
are born from Me alone- 

[The word ‘ bhava ’ means ‘ condition ’, ‘ state *, or 
* temperament ’; and Sarakhya philosophy makes a 
distinction between the hhdva-s of Reason, and the bham-s 
of the Body. As the Spirit is non-active, and Reason is 
an evolute of Prakpti according to the Sarhkhyas, they 
say that the various conditions or bhCtm-e of the Reason, 
existing in the Subtle Body (lihga-sartra) are responsible for 
the various births, as a bird or a beast, which the Subtle 
Body assumes (see Gl. Ra. Gh. VIIL p. 261, and Sara. Ka. 

40 to 55); and most probably, these are the bkava-s which 
have been referred to in the above two stanzas. But, as 
Vedanta says that there is only One Permanent Principle, 
in the shape of the Paramacman, Which is beyond both 
Matter and Spirit, and that the entire visible universe 
comes to birth as a result of the desire to create the 
universe, which arises in the mind nf that Pararaatraan, as 
described in the Nasadiya-Sukta, even Vedantists say, that 
all the created things in the world, which are embodied in 
in Maya, are the Mental hkUva-Q of the Parabrahman (see 
the next stanza). The words ‘ austerity \ ‘ charity 
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‘ Yajna etc. are to be understood as the frames of mind 
indicating faith in those things. To proceed: the Blessed 
Lord now says that— ] 

‘(6) The seven Great !^sig, the former Four, as also the 
Manu-s from whom this generation was created in this ' loka ’ 
( that is, world-Trans. ), are My mental ( that is, ^ created by 
.the Mind ' ) ‘ bhava '-s ( that is, ' states '-Trans. ). 

[Although the words used in this stanza are easy, yet, 
there is great difference of opinion between the commentators 
about the legendary personages to whom this stanza refers. 
Especially the explanation as to the terms to which the 
words the former ” and the word “ Four ” are to be 
applied, has been given by different commentators in 
different ways. The seven Maharsis ( i. e., “ Great Rsis ”) 
are well-known; but one kalpa of Brahraadeva consists of 14 
Manvantaras (See Gi. Ra. p. 264); and for each of these 
Manvantaras, the Manu, the deity, and the seven Rsis were 
different (See Harivamsa 1.7; Visnu. 3.1, and Matsya. 

9). Therefore, some commentators have taken the words 
“ the former ” as an adjective qualifying the ‘ Seven 
Maharsis’*; and have explained the stanza by saying that 
the seven Maharsis of the Caksusa Manvantara, that is, of 
the Manvantara previous to the present Vaivasvata 
Manvantara, are indicated here. These seven Bsis were 
Bhrgu and others, namely, Bhrgu, Nabha, Vivasvan, 
Sudhama, Viraja. Atinama, and Sahisnii. But according to 
me, this interpretation is not correct; because, there seems 
no reason to say anytuing in this context about the seven 
Great Bsis in the Manvantara, previous to the present one, 
that is, Vaivasvata Manvantara, in which the Gita was told. 
Therefore, one must take the seven Usis to be those of the 
present Manvantara. Their names have been mentioned in 
The word ‘ Yajfia ^ appears in the author’s text; but 1 think 
< //aia ’ is meant, as that is the word used in this stanza of the 
Oita —Tra na 
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ike Narayanlyopakhyana of the Santiparva of the Maha- 
bharata as: Marici, Angirasa, Atri, Pulastya, Pulaha, 
Kratu, and Vasistha (Ma. Bha. San. 335. 28, 29; 340. 64 
and 65); and in my opinion those are the seven Rsis who are 
indicated here ; because, it is the Narayaniya or Bhagavata 
religion, with its relative ritual* which has been supported 
in the Gita (bee Gi. Ra. pp. 12 and 13). However, it must 
be mentioned here that the names of the seven Rsis 
mentioned above, namely, Marici, etc., are sometimes 
found started from Bhrgu instead of from Angirasa; and 
in some places, there is even a description that the 
seven Rsis of the present Yuga are Kasyapa, Atri, 
Bharadvaja, Visvamitra, Gautama, Jamadagni, and Vasistha 
(Vispu. 3. 1. 32 and 33; Matsya. 9. 27 and 28; Ma. Bha. 
Anu. 93. 21). In the Visnu-Purana, Bhrgu and Daksa 
have been added to these seven Rsis, namely, Marici and 
^the others, so as to make out nine (Visnu, 1. 7. 5. 6); and 
■ one more, namely, Narada has again been added to those 
nine in the Manu-Smrti in describing the ten Mind-born 
sons (manasa-pu/ra) of Brahmadeva (Manu. 1. 34, 35); and 
the etymology of the words Marici, etc., has been given in 
Bharata (Ma. Bha. Anu. 85). But, as we have to see for 
the present only which these seven Great Rsis were, it is 
not necessary to consider here those nine or ten Mind- 
born sons or the etymological significance of their names. 
It is quite clear that the words “ the Former ” cannot be 
interpreted as meaning the seven Rsis of the previous 
Manvantara. Let us now see to what extent the inter¬ 
pretation of some commentators, who have taken the words 
“the former Four” as referring to the word ‘Manu-sis 
•correct. There are in all fourteen Manvantaras, of which 
there are fourteen Manus; and these are sub-divided into 
two classes of seven each. The first seven are called 
Svayambhuva, Svarocisa, Auttami, Tamasa, Raivata, 
•Caksusa, and Vaivasvata; and they are referred to as 
‘Svayambhuva and others ’ (Manu. 1. 62 and 63). Of these, 
•the first six Manus are over; and the seventh, that is to say, 
the Vaivasvata Manu, is now going on, When this Manu 
is over, the seven subsequent Manus (Bhag. 8. 13. 7) are 
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called the Savarni Manus. Their names are, Savarni^ 
Daksa-Savarni, Brahma-Savarni, Dharma-Savarni, Rudra- 
Savarni, Deva-Savarni, and Indra-Savarni (Visnu. 3. 2; 
Bhagavata. 8. 13 ; Harivarhsa, 1. 7). Considering that there 
are seven Manus in each class, it cannot be explained why 
the Glt^ should have referred only to “ the former Four’*, 
that is to say, the “ first four only from either class. On 
account of the tradition in the Brahmanda-Purana, that out 
of the Savarni Manus, the four after the first one, namely, 
the Daksa-, Brahma-, Dharma-, and Rudra-Savarni 
Manus, were all created at the same time, some commenta¬ 
tors say that the Gita refers to these four Savarni Manus. 
But to this suggestion, an objection is taken by others that 
as the Savarni Manus are all to come in the future, the 
words “ from whom this generation was created in this 
world ”, which are indicative of the past tense, cannot be 
applied to the Savarni Manus, which are to come in the 
future. In short, the words “ the former Four ” cannot be 
taken to refer to the word “ Manus Therefore, the words 
“ the former Four” must be taken to have independent 
reference to some former four Rsis, or four personages; and 
if you say so, the question who these “ former Four ” were, 
naturally arises. Those commentators, who have inter¬ 
preted this stanza in that way, say that these “ former Four ” 
were the four Rsis named Banaka, Sananda, Sanatana, and 
Banatkumara (Bhag. 3. 12, 4). But, to this interpretation, 
there is the objection that although these four Rsis were 
the Mind-born sons of Brahmadeva, yet, as they were 
Saihnyasins from birth, they refused to raise progeny ; and, 
on that account, Brahmadeva had got angry with them 
(Bhag. 3. 12; Visnu. 1. 7); and, therefore, the sentence 
” from whom this generation was created in this world— 
ye^m loka imCih praj^h **—cannot under any circum¬ 
stances be applied to the Rsis. Besides, although it is 
stated in the Pur^nas, that these Rsis were four, yet, in the 
Bharata, in the NarSyanlya, that is, the Bhagavata 
doctrine, Sana, Kapila, and Sanatsujata have been added 
to these four, and these seven Rsis are said to be the Mind- 
born sons of Brahmadeva; and it is stated that they 
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followed the Path of Renunciation from birth (Ma. 
Bha. 340. 67. 68). Besides, even if the Rsis are thus taken 
to be seven, that is, Sanaka and others, yet, there seems to 
be no reason why only four of these should have been 
referred to here. Then, who are these “ former Four *’? In 
my opinion, the answer to this question must be given from 
the legendary stories pertaining to the Narayanlya, or, the 
Bhagavata religion; because, in my opinion, it is 
unquestionable that the Bhagavata doctrine alone is 
supported in the Gita. Now, if one considers the Bhagavata 
conception of the creation of the universe, the four entities 
VSsudeva (Atman), Samkarsana (Jiva), Pradyumna (Mind),, 
and Aniruddha (Individuation) had come into existence 
before the seven Rsis ; and, it is there stated that, from the 
last of them, namely, from Aniruddha, that is, from 
Brahmadeya, the Mind-born sons Marici, etc., came to be born 
(Ma. Bha. San. 339. 34 to 40 and 60 to 72; 340. 27 to 31). 
The four entities, Vasudeva, Samkarsana, Pradyumna, and 
Aniruddha, are collectively known as the ‘ Caturvyuha *; 
and whereas one sect of the Bhagavata doctrine says that 
these four entities were all independent of each other, other 
sects look upon two or three, out of these four, as the more 
important ones. But, these conceptions are not acceptable 
to the Bhagavadgita, which pertains to the ‘ Ekavyuha 
school, that is, which is of the opinion that the four 
Vyuhas and everything else was created from ‘ eka * or 
One, Pararaesvara, as has been shown by me in the Git&- 
Rahasya (GL Ra. p, 266 and 756). It is, therefore, stated 
in this stanza, that the four entities, Vasudova, etc., 
forming the ‘ Caturvyuha * are not independent of each 
other, and that all these four Vyuhas are the bham-’B or 
states ’ of One Paramesvara, that is, of the All-pervading 
Vasudeva (GI. 7. 19). Looking at the matter from this 
point^^of view, it will be seen that the words “ the former 
Four have reference to the Caturvyuha of Vasudeva and 
the others, who had come into existence before the Seven 
Rsis according to the Bhagavata religion. It has bsen 
stated in the Bharata itself, that the distinction between 
the four Vy\ihas according to the Bhagavata religion 
57—58 
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in vogue from former times (Ma. Bha, San. 348. 57); this 
idea is not something new invented by me. In short, on 
the authority of the Narayaniyopakhyana of th« Bharata, 
I interpret “the seven Maharsis to mean, Maricl and 
others; ** the former Four ”, to mean, Vasudeva and others 
forming the Caturvyuha ; and ‘ Manu-s to mean, the six 
previous Manus, and the seventh Manu then current, 
making up the Svayambhuva group of Manus. The idea 
of looking upon the four entities, namely, Aniruddha, ( that 
is. Individuation ), and the others, as the sons of the 
Paramesvara is also to be found in another place in the 
Bharata (Ma. Bha. San. 311. 7, 8). The hhavas or mental 
states of the Paramesvara have thus been mentioned. The 
Blessed Lord now explains the result of worshipping Him, 
after one has realised this fact—] 


(7) He, who understands the principle of this my ^vibkuti" 
(that is, manifestation) and this my Yoga (that is, device or 
power by which I cause this manifestation), undoubtedly 
attains the permanent (Karma-) Yoga. (8) Wise men, realising 
that I am the Origin of everything, and that all things spring 
from Me, become imbued with My bhava-s ( that is, states 
—Trans. ) and thus worship Me. (9) Concentrating their 
minds on Me, fixing their life on Me, giving counsel to each 
other and telling each other legends about Me, they are 
always happy and engrossed (in doing that). (10) To those, 
who thus always remaining \yukta* (that is, content 
worship Me, 1 give the Yoga of the (Equable*) 
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which enables them to come and reach Me. (11) And in 
order to bestow favour on them, I enter their ' ntmabhava ’ 
(that is, their Inner Sense); and by the brilliant Lamp of 

Knowledge, destroy the darkness born of Ignorance ( in 
their Minds). o ^ 

[It has been stated above in Chapter VII that it is the 
Paramesvara Himself, Who creates the faith towards 
various deities (7. 21); in the same way, it is now stated in 
the 10th stanza that the act of increasing Equability of 
Reason in persons, who have taken to the Path of 
Devotion, is^ performed by the Paramesvara Himself; and 
this proposition in the Path of Devotion is similar in 

meaning to the statement made above (Gi. 6. 44) that once 

a man is inspired by a desire for Karma-Yoga, he is 
dragged towards complete perfection, as if he had been put 
into a grinding-mill. It is said that this capacity arises 
Horn Bree Will according to the doctrine of Causality. 

But, even the Atman is the Paramesvara ; therefore, it is 
J,ated in the Doctrine of Devotion, that this Fruit or this 
Frame of Mind is given by the Paramesvara to each one 
-according to his actions in previous births (Gl. 7. 20 and 
Gi. Ra. Ch. XIII, p. 596). After the Blessed Lord has in 
this way explained the principle underlying the Path of 
J^0Vi.»tion—] 

^una said;—(12) That You (are) the Highest Brahman, 



the most E.xalted State, the most Sacred Thin 
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NSrada, by Asita, Devala, and even by VySsa; and Yoir 
also tell me the same thing. (14) O Kesava I all this which 
You tell me, I look upon as true. O Blessed Lord l Your 
•vyakti’ (that is, Your origin) is known neither to the gods 
nor to the demons. (15) O BhQtesa, Who have created 
all these created beings I O God of gods, and Lord o£ 
the Universe 1 You alone are the one, O Purusottama 1 WhO' 
know Yourself! (16) Therefore, those your divine mani¬ 
festations, by which You have pervaded all these spheres, 
(please) describe all those in detail to me. (17) O Yogin ! 
how shall I Realise You, by continually meditating on You ?■ 
and O Blessed Lord I in what different objects should T 
meditate on You? (Tell me that). (18) O Janardana I 
tell me again in full detail Your vibhtiti-s (that is, mani¬ 
festations) and Your Yoga, because, I cannot hear enough, 
of this (Your) nectar-like (conversation). 


[The words ‘ vibhTili' and 'yoga' have appeared in the 
7th stanza of this chapter, and Arjuna has repeated them 
here. See the meaning of the word ‘Yoga’ which has 
been given before (Gl. 7. 25). It must be borne in mind, as 
has been stated in the 17th stanza, that Arjuna’s reason 
for asking about the different manifestations of the Blessed 
Lord was not in order to meditate on those different 
manifestations as deities, but in order to look upon all 
those different manifestations as being the All-Pervasive 
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Paramesvara. Because, the Blessed Lord has already 
explained before that there is a world of difference, from 
•the point of view of the Path of Devotion, between believing 
that there is only one Paramesvara in all places, and 
looking upon the different manifestations of the Param¬ 
esvara as .different deities (Gi. 7. 20 to 25, 9-22 to 28) ] 

The Blessed Lord said :—(19) Very well! O Kuru^resthal 
I shall now describe to you the most important of My divine 
manifestations, because, there is no end to My expansion. 

^ [ There are descriptions of the form of the Paramesvara 
an the^ Anusdsanaparva (14, 311-321) and in the 
Anu-glta (Asva. 43-44), which are similar to the 
description of manifestations given here. But, as the 
description in the Gita is sweeter than those given else¬ 
where, it seems to^ have been copied in the other places. 
Foi instance, a similar description of manifestations has 
been made in the 15th chapter of the eleventh skandha of 
the Bhagavata-Purana by the Blessed Lord to Uddhava; 
and It has been stated there (BhjSg. H. 16. 6-8), that the 

escriptiou is similar to the de.soription given in this 
chapter. ] 


(20) O GudSkesal I am the ‘a/ma’ (that is, Self-Trans.), 
’»bich exists in the heart of all created beings; and I am 
also the origin, tlie middle, and the end of (all) created 
beings. (21) I am the Visnu among the (twelve) ad/fya-s 

h n : I am the radiating Sun, among the 

brilliant bodies; I am Marici out of the (seven or forty-nine*) 

... I^IS edition of the text, these are stated to be 

t nirty-nine—Trans. 
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Maruta-s; I (am) the Moon, among the lunar asterisms^ 
(22) I am the Sama-veda, among the Vedas; (I) am Indra, 
among the gods; (I) am the Mind, among the senses; (I) am 
the ceiam, (that is, the movement of vitality) in created 
beings. 

[Just as it is stated here, that “ I am the Sama-Veda 
among the Vedas ’* that is to say, that the Sama-Veda is the 
principal Veda, so also is it stated in the Anusasanaparva 
of the MahabhSrata (14. 317) that “ sarnavedas ca vedanam 
yaju^ain satarudriyam But in the Anu-gita, supreme 
importance among the Vedas is given to the Om-kara by 
the words ** Om-karah sarva-vedanafn, etc.” (Asva. 44. 6); and 
it has been stated in the Gita itself, in a previous chapter 
(Gi. 7, 8), that pranavah sarvavedesu ” (that is, I am tho 
pranava (Om-kara) in all the Vedas—Trans.). So also in 
the Gita (9. 17) a higher place has been given to the* 
Bg-Veda than to the Sama-Veda by the words “ r/c-sa/na- 
yajur eva ca ”; and the ordinary belief is the same. As 
these statements have been looked upon as mutually 
contradictory, several persons have come out with different 
explanations about them. In the GhSndogyopanisad, the 
Om-kara is given the name ‘ udyifha *: and it is stated there, 
that this ‘ udgUha ’ is the summary of the Sama-Veda, and 
that the Sama-Veda is the summary of the Bg-VeJa 
(Chan, 1. 1. 2). This statement in the Chaiidogya harmo¬ 
nises the various statements regarding which is the most 
superior among the Vedas; because, even in the Sama- 
Veda, the hymns have l^ecn taken from the Bg-Veda. But, 
some persons are not satisfied with that ; and say that there 
must be some deep reason for giving prominence to the 
Sama^Veda in the Gita in this place. Although the Sama- 
Veda has been given prominence in the Chandogyopanisad, 
yet, Manu has said ” the voice of the Sama-Veda is 
impure” (Manu. 4. 124). From this fact, one critic has 
drawn the inference that the Gita, which gives prominence 
to the Sftma-Veda, must be anterior in point of time to 
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Manu ; and another critic says that the writer of the Gita 
possibly a Sama-Vedi; and that he has. on that 
account, given prominence to the S&ma-Veda, But, in my 
opinion, it is hot necessary to go so far for giving a 
satisfactory explanation of, the words “ I am the Sama-Veda 
among the Vedas”. The worship or praise of the 
Paramesvara in the form of a song is always given 
prominence in the Path of Devotion. For instance, in the 
Narayaniya-dharma, Narada has described the Blessed 
Lord as “ vedesu sa pu7'a}?esu sdiigopaitge^u giyase ” (Ma. 
Bha. Sdn. 334. 23); Vasurajahas been described as ‘singing’ 
the‘jap^a’: cf., '' japyam jagau" (San. 337. 27 ; and 342. 

70 and 81), by making use of the root 'gai* (losing). 
There is, therefore, nothing to be surprised at in prominence 
being given in a devotional religion to the musical Sama- 
Veda over the ritualistic Veda consisting of Yajhas 
and Yagas; and in my opinion, this is the simple reason for 
saying “ I am the Sama-Veda among the Vedas ”.] 

(23) And, among the (eleven) Rudras, I am Saihkara; 
Kubera, among the Yaksa-raksasa-s; I am the Pavaka, among 
the (eight) Vasu-s; I, the Meru among the ( seven) mountains; 

(24) O Partha I and understand that among the preceptors^ 
1 am the principal one, namely, Brhaspati; I (am) Skanda 
(Kartikeya) among the commanders of armies; I am the 
Samudra (the ocean), among collections of water. (25) 
Bbrgu, among the great l^sis ; I am the one-syllabied sound 
^om-kdra in speech; I am the japa-yajfia, among Yajuas; and 
from among the immoveable (that is, steady) things, I am 
the Himalaya; 
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[ The sentence “ I am the japa-ijajfia among the Yajnas ” 
is of importance. In the Anu-gita, it is stated that 
yajMnarn kiitam uttamam” that is, “out of the Yajnas, 
that Yajna, which consists of offering ‘ haii ' (into the fire) 
is the most important ” (Ma. Bha. Asva. 44. 8); and the 
same is the opinion of Vedic ritualists; but, as the yiuma- 
yajna or the japa-yajila is of greater importance than the 
havir-yajna in the Path of Devotion, the words “ yajiianafn 
japa-yajflosmi" have appeared in the Gitl Manu has 

stated in one place (2.87) that : —“ whatever else the 

Brahmin may do or not do, he attains Release by japa 
(silent meditation) alone. The reading in the Bhagavata 
is “ yajflanam brahmayajiVoham ’*—] 

(26) among ths trees, the asvaliha (that is, the pippal) tree; 
Narada, among the god-Rsis; Citraratha, among the Gundhar- 
vas; Kapila Muni, among the Siddhas; (27) and the 
Uccaikavas horse, which came into existence at the time 
of the churning for nectar, among horses; know that I am 
all these; the airavata, among the excellent elephants; and 
the king, among men. (28) I, the sword, among instruments 
of war-fare; lam the khma-dhenu among cows; and I am 
Kama, which is responsible for the creation of progeny; 
I am Vasuki among the serpents; (29) I am Ananta 
among the mga-s\ I, Varuna, among the yddas, (that is, 
the aquatic creatures); and I am the aryamd among the 
ancestors; I am Yama, among those, who regulate. 


[ The meanings of Vasuki as the ‘ king of serpents ’ and 
of Ajianta as' Sesa ’ are to be found in the Amarakosa, 
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as also in the Mahabharata (Ma. Bha. Adi. 35-39), But 
one cannot definitely say what the difference between 
naga-3 and serpents, is. In the Astikopakhyana of the 
Mahabharata, these words have been used as synonymous; 
but the use of the words ‘ sarpa ’ and ‘ iiaga ’ in this place, 
shows that two different kinds of the common class of 
serpents are intended. It is stated in Sridhara’s com¬ 
mentary that the ‘ serpent ’ is poisonous, and the ‘ n^ga \ 
non-poisonous ; and in the Ramanujabhasya, the distinction 
is made by saying that serpents have only one head, and 
ndga-3 have many heads ; but, both these distinctions do 
not seem to me correct ; because, in some places, in 
mentioning the important families among the ndga-s, 
Ananta and V'asuki are both mentioned in the beginning; 
and both are described as being many-headed and 
poisonous, but Ananta is described as fire-coloured and 
Vasuki as yellow-coloured. The reading in the Bhagavata 
is the same as in the Gita. ] 


(30) And I am PralilSda, among the demons; I, Kala, among 
the swallowers-up; and I, the ^ mrgendra' (that is, the lion) 
among the animals; and the eagle, among birds. (31) lam 
the wind, among the speeders. I (am) Rama, among 
arras-bearers; I am the alligator, among fishes; and the 
Bhaglrathi, among the rivers. (32) O Arjuna ! I am the 
origin, the middle and the end of the entire creation; 
Metaphysics, among all sciences; I, the logic of all 
controversialists. 


[It has been stated in the 20th stanza above, that the 
Blessed Lord is the origin of all activated {t^icetanri) things; 
and He now says, that He the beginning, middle, and 
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end of the entire moveable and immoveable creation ; this 
is the distinction. ] 


(33) 1 am the akara (the letter *a'), among the letters;, 
and amoug compounds, lam the {^uhhaya-pada~pradh^na\ 
(that is, copulative—Trans.) ^ dvanidva'] I am the in¬ 
exhaustible Time (such as, nimesa-muhurta etc.); I am the 
^ sarvatomukha' (that is, having mouths or faces on all the 
four sides) ^dhatS (creator—Trans.) or Brahmadeva. (34) I. 
am death, the destroyer of all ; and I am the origin of all 
to be born in the future; among females, I am fame^ 
fortune, speech, (that is, memory — Trans.), ^medhd 

(that is, intellect—Trans.), *dhvti* (that is, courage—Trans.) 
and ^ksamd' (that is, forgiveness—Trans.). 

[Tho words 'kirti\ ' srl\ 'vUk\ etc., indicate the several 
respective deities. The five out of these, excepting speech 
and forgiveness, and the other five ( pusti, sraddhci, kriya, 
lajja, and mati, (that is, sound-bodiednesa, faith, action, 
shame, and understanding), these ten are the daughters 
of Daksa ; and, as they had been given in marriage 
to Dharma, they are all described as *\ikarma-pcUm-s"* 
in the Mahabharata (Adi. 66. 13, 14).] 

(35) Similarly, among the SSma, (that is, those Vedic 
hymns, which are to be sung) 1 am the Brhatsama; and 
among the metres, T am the Gayatri-metre; I am Marga* 
sirsa among the months, and the Spring, among the six 
seasons. 

[The first place has been given to the month of Marga- 
Mrsa ajnong the montV.s, becau.se, it was usual in those days 
to start with the month of Margasirsa in counting the 
months (Ma. Bha. Anu. 106 and 109; Valmiki Raniayana 
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3. 16). There is a similar reference in the Bhagavata (11. 
16. 27). I have pointed out in my book called ‘Orion ’ that 
the Mrgasirsa constellation is called the agrahayanit ot, 

‘ the constellation at the commencement of the year that, 
the Mrga constellation must have got the first place, when 
the computation starting with the Mrga constellation was 
in vogue, and that the Margasirsa month must also 
have acquired importance later on, on that account; and 
I have to refer the reader to that book, I am not going 
into the matter here for fear of taking up space.] 

(36) I am the gambling, of those, who deceive; I, the 
brilliance of the brilliant; I am the victory (of the victorious); 
and I, the determination (of those who are determined); 
and I, the faithfulness of the faithful. (37) Among the 
Yadavas, I am Vasudeva ; among the Panclavas, Dhanafijaya; 
amon^ the sages too, I am Vydsa; and among the learned, 
I am Sukracarya. (38) I am the rod (of authority) of those, 
who punish; lam the 7z?/2 (that is, the diplomacy) of those, 
who desire success; and among (all) mysteries, 1 am silence. 
I am the knowledge of the knowers. (39) Similarly, 
O Arjuna! lam the seed of all created beings; and there 
is not a single moveable or immoveable being, which can 
exist without Me. (40)0 Paranlapa! there is no end 
to My divine manifestations; I have mentioned this expanse 
of My emanations merely directionally. 
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[ Having thus mentioned His principal emanations, the 
Blessed Lord now summarises the chapter—] 

(41) Anything whatever, which is invested with power, 
glory, or splendour, has come into existence out of a portion 
of My brilliance. (42) Or, O Arjuna ! what use have you 
for knowing all this emanation ? (To tell you the whole, 
in short) by (only) one portion of Myself, have I pervaded 
the whole of this Cosmos. 

[The last stanza is based on the rca padosya vikvd 
hhutdni tripadasyd, ^ mTtam divL"' (Bg. 10. 90. 3) from 
the Purusa-Sukta; and this hymn has also appeared in the 
Chaudogyopanisad (Chan. 3. 12. 6). The meaning of the 
word ‘ar/isa’ has been explained at the end of Chapter IX 
of the Gita-Rahasya (see pp. 338 to 343), to which the 
reader is referred. If the Blessed Lord has pervaded the 
whole of this universe with only a portion of Himself, it 
is quite clear that the entire emanation of the Blessed 
L'lrd must he still greater ; and this last stanza has been 
added only to make that clear. In the Purusa-Sukta, it is 
stated that etavan a^^ya mahima 'to jrjdydrnh ca 
that 18, ‘ this is only a description of His greatness, the 
Purusa Himself is much greater than this”. ] 

Thus ends the tenth chapter entitled Vibhuti-Yoga in 
the dialogue between Sri Krsna and Arjuna on the Yoga 
included in the Science of the Brahman, (that is, the 
Karma-Yoga) in the Upanisad sung (that is, told) by the 
Blessed Lord. 
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CHAPTER XI. 


[After the Blessed Lord had described His own mani¬ 
festations in the last chapter, Arjuna was filled with the 
desire of seeing this Cosmic Form ( visuarupa ); and the 
description given in this chapter of the Cosmic Form 
shown by the Blessed Lord to Arjuna, at his request, is so 
entrancing that it is looked upon as an excellent part of 
the Gita; and those who have written the other Gitas, 
have copied it To begin with, Arjuna asks as follows—] 
Arjuna said: —(1) That greatest mysticism known as 
'AdhyStma' (that is, Metaphysics—Trans.)» which You 
explained to me in order to show favour to me, has destroyed 
my ignorance. (2) In the same way, O Thou with eyes 
like lotus-leaves I I have heard from You in detail about 
the origin and the end of all created beings and about (Your) 
inexhaustible greatness. (3) (Now) O Paramesvara I as You 
have thus described Yourself, in that way, O Purusottama I 
I wish to see (actually) Your divine form. (4) O Lord! 
if you think that it is possible for me to see such a form, 
then, O Yogesvara ! show me Your imperishable form. 

[Arjuna has, in the first stanza, signified by the word 
^adhy'ahna\ the Knowledge of the imperishable or the 
imperceptible form of the Paramesvara, which was 
described by the Blessed Lord in Chapters VII and VIII 
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3.nd the Knowledge of the various perceptible forms 
mentioned in Chap. IX and X, after He had started 
explaining JnSna and Vijnana in Chap. VII; and the 
words the origin and the end of all created beings ” in 
stanza 2, refer to the description of how numerous 
perceptible objects come out of one Imperceptible, which 
has been given in Chap. VII (7. 4-15), Chap. VIII (8.16-21) 
and Chap. IX (9. 4-8). Some commentators consider the 
two halves of the third stanza as two independent sentences 
and interpret them as follows: “ O Pararaesvara ! that 
description of Yourself, which You have given (of 
Your form) is true (that is, I have understood it). Now, 

O Purusottama, I desire to see Your divine form ” (see Gi. 
10. 14). But, it is better to consider the two halves as 
making up one sentence; and that has been done in the 
Paramarthaprapa commentary. The word “ yogeivara ” 
in the 4th stanza means “ the Is vara or Lord of Yoga, 
(not of Yogins), (Gl. 18. 75). The interpretation of the 
word * Yoga as the power or device of creating the 
perceptible universe from the Imperceptible has appeared 
before (Gi. 7. 25 and 9. 5); and as the Blessed Lord is now 
going to show His Cosmic Form by the use of that power, 
the appellation ‘ Yogesvara ’ seems to have been used 
here intentionally. ] 

fhe Blessed Lord said (5) O Partha ! look at these 
thousands and thousands of My forms, of various kinds, 
of various colours, and of various sizes. (6) See these 
(twelve) Suns, (eight) Vasus, (eleven) Rudras, (two) 
Asvinlkumaras, as also (forty-nine ) Marudganas. O BhSrata 1 
see these wonders which you have never before seen. 
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[ The description of the Cosmic Form ( visvarUpa) shown 
to Narada in the Narayaniya doctrine is more specific: 
and says that the twelve Suns were on the left side ■ 
the eight Vasus, in the front; the eleven Rudras, on the 
right side; and the AsvinikumSras, at the back (San. 339. 
50-53). But this description does not seem to have been 
.accepted everywhere (See Ma. Bha. U. 130). The Adityas, 
Vasus, Rudras, Asvinikumaras, and Marudganas are Vedic 
deities, and a division into four classes among them has 
been made in the Mahabhirata by saying that the Adityas 
were Ksatriyas ; the Marudganas, Vaisyas; and the 
Asvinikumaras, Sudras (San. 208. 23, 24). See also 
Satapatha-brahmana, 14. 4. 2. 23. ] 

(7) O GudSkesa! the entire moveable and immoveable 
universe, which has been collected here to-day, and whatever 
else you may desire to see, see that in (this) My Form! 

(8) But, with this vision of yours, you will not be able 
to see Me. Therefore, I am giving to you a supernatural 
vision; (by it) see this My divine Yoga (that is, Yogic 
Power). 

Sanjaya said; —(9) Having spoken thus, O DhrtarSstra 1 
the great Lord of Yoga, namely, Hari, showed to Arjuna 
(His) excellent divine form (that is, the Cosmic Form or 
visvarnpa). (10) To that (that is, to that Cosmic Form), 
there were innumerable mouths and eyes, and many 
wonderful sights were to be seen in it; (and) on it there 
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were shiaing ornaments of numerous kinds and there were 
erected (shining) in it numerous instruments of warfare. 
(11) To that, endless, all-facing and wonderful deity was 
applied an unguent of celestial smell, and it wore celestial 
flowers and clothes. (12) If the effulgence of a thousand 
suns arose at once in the firmament, it would be somewhat 
like the brilliance of this great Atman. (13) Arjuna then 
saw that in this Body of the God of gods, the world, divided 
into numerous divisions, was to be seen synthesised. 
(14) Then, being filled with surprise, the hairs on his body 
rose; and joining his hands and lifting them to his forehead, 
Arjuna said to the God—1 

Arjuna said : -■--(i 5) O Lord I in this Your body, I can 
see all the gods, and collections of various kinds of created 
beings, as also Brahmadeva, the lord (of all gods) seated 
on a lotus-soat, all Rsis, and also all brilliant serpents 
(including Vasuki and others). (1 6) I see, on all sides, You 
of endless form, Who have innumerable arms, innumerable 
stomachs, innumerable mouths, and innumerable eyes. 




















^ ?r3fkrf^T frfkJT?cn? i 

qsinfff ?EiT ^*T?cTn[ frHRosr^gf^si^rq*?«» 

’T?:^ ^l'^clc?f RTf^ qt R^5T5R I 

rcTHcqq: ?=r5TPR^ 3 ^^ Jmt JT « >' 

aRTT^'qTRJTfrPcTtfniJRP^RlI ^5Tf5T^%?IH I 
tRqifJI rqf fq»qR? <Tq?q<3C » »’ 

srRi3i'^n'r?Ji?aT f| sqm ?srtlR i 

i:fi^ci ^qgii cT^ TiJRTqq qcqRiq u ^o u 

3Tjfr 15 RT fqSTfS^ %l"%^(rrT: STRJ^yqt ^OTf?>!T I 

^q^^frc^qcqr *T 5 R<%^^Tf n ?5Tr ^i%r% 

n II 

O Lord of the Cosmos ! O Cosmic-formed I I do not see 
(anywhere) either Your end, or Your middle, or Your 
beginning. (17) I see everywhere. You, Who are wearing 
a diadem, and holding a mace, and a discus. Whose effulgence 
is spread out in all directions. Who are a mountain of 
brilliance, unbearably hot, effulgent like Fire and the Sun, 
impossible to look at by the eyes, and boundless (-ly per¬ 
vading). (18) I think that You arc the ultimate Knowable, 
the imperishable Brahman, the ultimate support of this 
Cosmos; that You are imperishable, and the protector of 
the permanent religion, and the eternal Spirit. (19) I sec 
that You, Who have no beginning, middle, or end. Who have 
innumerable arms. Whose eyes are the Sun and the Moon, 
Whose mouth is burning Fire, and Who possess in¬ 
exhaustible strength, are giving warmth to this world by 
Your own shine. (20) Because, the (entire) distance 
between the earth and the firmament, as also all the cardinal 
points, have been pervaded by You alone; and, seeing this 
Your wonderful and terrible Form, O Great Atman ! the 
three spheres are confused (by terror). (21) Seel those 
multitudes of gods are entering Your body; (and) some, 
being frightened, are praying to You with folded arm?; and 
multitudes of great Rsis and Perfect beings arc praising 
59—fiO 
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Yoji, uttering such words as '5t)us/i’‘ I (22) Similarly, 

the Rudras, the Adityas, and the Vasus, as also the Sadh}^- 
ganas, the Visvedeva-s, (both) the Asvinlkumaras, the Marud- 
ganas, and the Usmapa-s (that is, the ancestora) and groups 
of Gandharvas, Yaksas, Raksasas, and Siddhas, being 


astonished, are everywhere) looking at you. 

[The food offered to the ancestors in the performance of 
the death-anniversary ceremony is accepted by them only 
while it is hot; that is why they are called “ usmapa-s " 
(Manu. 3. 237); and the Manu-Smrti enumerates seven 
groups of ancestors, such as, somasacl, aonis-ualta, barliisad, 
somapa, havismCin, djijapa, and suk'alui (3. 191-200). Aditya-s 
and others are Vedic deities. See stanza 6 above. It is 
stated in the Brhadiranyakopanisad that the eight Vasus, 
eleven Rudras, twelve Adityas, Indra, and Prajapati make 
in all thirty-three gods; and their names and etymology 
have been stated in the Mahabharata, Adi-parva, Oh. 65 
and 66 and Sinti-parva Ch. 208.] 

(23)0 Mahabaho! by seeing this Your immense, many¬ 
mouthed, many-eyed, many-armed, many-thighed, many¬ 
footed, many-stomached, and mnny-teethed—and conse¬ 
quently terrible—Form, everybody and I myself are 
frightened. (24) Seeing You, heaven-reaching, brilliant, 
muny-hued, opeu-moulhed, and with tremendous and shining 
eyes, my heart has become restless; and, on that account, 
O Visnu 1 I have lost both courage and peace. (25) And 
seeing these mouths of Yours, which arc terrible on account 
of rows of teeth, and are like the Destructional Fire, I cannot 
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make out the cardinal directions, and I have become 
discomposed. O God of gods I O Cosmos-Pervader! be 
appeased I ( 26 ) See how all these sous of DhrtarSstra; with 
multitudes of kings, this Bhisma, Drona, and also this Suta- 
putra (Karpa), together also with the most prominent 
warriors on our side, (27) are rapidly entering into these 
many terrible mouths of Yours, with frightful rows of teeth ; 
and the heads of some of them are seen being crushed, as a 
result of having come between Your teeth. (26) Just as the 
many waves of the waters of a river rush towards the sea, 
so arc these warriors from the world of humans entering 
Your several burning mouths. (29) Just as butterHies jump 
with great speed into the ignited fire, only to be killed 
so also are all (these) people entering Vour numerous 
mouths, with great velocity, only to be killed. (30) O 
Vis^u 1 You are licking Your tongues, while swallowing 
nil persons around You, through Your flnne-filled 
mouths! and, pervading the entire universe, Your fiery 
effulgence is shining (in all directions). (31) Tell me Who 
You are. Who have assumed this frightful form I O Super- 
excellent God of gods ! I bow down to You ! be appeased ! 

I am desirous of knowing what Fundamental Spirit You are, 
because I do not (at all) understand this doing of Yours 1 
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The Blessed Lord said ::—(32) I am the destroyer of all 
peoples; I am iinmeasified Mia'' (that is, •death’—Trans.); 
and I have come here for destroying everyone. Even if 
you are not there, (that is, even if you do not do anything)^ 
all these different warriors, standing in the various armies, 
are all going to be no more (going to die). (33) ^tasmat’ 
(that is/therefore’—Trans.), arise 1 win success I and 
conquering your enemies enjoy opulent kingdoms 1 I have 
already killed these in advance. (Therefore) O Savyasacin. 
(Arjuna) ! do you (come forward to) become the nominal 
cause. (34) Drona and Bhisma and Jayadratha and Kari^, 
and also other warriors have been killed by Me (long ago); 
kill them 1 do not be afraid ! fight! you are going to conquer 
your enemies in the fight I 

lln short, Sri Krsna has actually shown to Arjuna, the 
vision of what Bhisma had said merely by words to Him, 
iu the Udyoga-parva, when Ho had gone to the Kauravas to 
bring about a compromise, and Duryodhana would not listen 
to any talk of compromise, namely, kUiapakvani idaM inanye 
sarv^m ksatram jaiiardana'' (Ma. Bha. U. 127.32), that is, 
“OJanardanal all these Ksatriyas have already become 
ripe Tor death (kdlapakvaY', (See stanzas 26 to 31 above). 
The 33rd stanza enunciates the doctrine of Causality that,, 
all wicked persons die as a result of their own acts : that, the 
one, who kills th( in, is only a nominal cause; and that, 
therefore, the one who kills is not to blame.] 
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Sanjaya said :—(35) Hearing this speech of Kesava, 
Arjuna, getting extremely frightened, having a choking 
sensation in his throat, and trembling, and folding his 
liands, bowed down low again, and said to Sri Krs^a. 
Arjuna said:— (36) O Hrsikesa I the (whole) world is en- 
gladdened by singing (Your qualities), and is happy (in 
that); demons becoming frightened of You, run away in the 
(ten) cardinal directions, and concerts of Perfect beings 
are bowing down before you. (All) This is only proper. 
(37) O Noble Soul! You are the origin even of Brahmadeva, 
are even superior to him; why will they not worship 
Tiou? O Ananta 1 O God of gods I O Pervader of the 
Cosmos! You are the sat (that is, immutable'—Trans.) 
and asai (that is, ' mutable ’—Trans.); You are also the 
-^ak^ara' (that is, immutable—Trans.), Which is beyond both. 

[It will appear from Gita 7. 24; 8, 20 ; or 15. 16 that the 
words sat and asat' in this place mean respectively 
perceptible and imperceptible, (iryakfa and avyakta), or 
mutable and immutable (ksara and akmra ); that Principle, 
which is beyond both sat and asaf, has been described in the 
Gita, as the Immutable Brahman (ak^ra^rakma) in the 
words “I am neither sof nor *’ (Gita 13. 12). The word 
ak^ra is applied in the Gita sometimes to Prakrti and 
sometimes to the Parabrahman. See my commentary on 
Git& 9. 19; 13. 12 ; and 15. 16.] 
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(38) You are the Fundamental God; (Y'ou are) the 
primordial Spirit ; You are the supreme Support of this 
universe ; You are the Knower and the Knowable ; You are 
the Exalted State ; and You, O Endless-forraed! have 
entirely pervaded or occupied (this) Cosmos. (39) You are 
Vayu, Yama, Agni, Varuna, Prajapati (that is, Brahmadeva), 
and also the Great-grand-father I I bow down before You 
a thousand times 1 and once more again do I bow dowa 
before You I 

[Seven mind-born sons, named Marici and others, were 
born from Brahmadeva ; from Marici, was born Kasyapa ; 
and from Kasyapa, all other progeny. (Ma. Bha, 
Adi. 65. 11); and therefore these Marici and others, are 
known as * Prajapatis ’ (the lords of progeny), (San. 340. 65). 
Therefore, the word ‘ Prajapati ’ is interpreted by some as 
‘ Kasyapa and other Prajapatis But, as the word ' Praja¬ 
pati’ has been used here in the singular number, the inter¬ 
pretation of * Prajapati * as ‘ Brahmadeva ’ seems more accept¬ 
able, Besides, as Brahmadeva is the father of Marici 
and others, that is, the grand-father ( pitdniaha ) of all, the 
subsequent expression ‘ great-grand-father ’ ( prapitdmaJui ) 
follows as a matter of course; and its propriety becomes 
clear.] 

(^0) 1 prostrate myself before You ; and behind You ; and on 
all sides, O Soul of everything I do I prostrate myself to 
You. Your procreativeness is inexhaustible. Your prowess 
is incomparable, and as You overcome everyone, You are 
' sarva ’ (that is, * all-in-all ’—Trans.). 

(The words “ I prostrate myself before you, and behind 
you” show the all-pervasiveness of the Paramesvara. This 
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praise in the form of prostrations in the Path of Devotion 
is consistent with the descriptions of the Brahman given 
in the Upanisads ; e. g., “ brahmaioedam amrtam purastdi 
hrahnia pascht brahma dak^iruitaS coltare^aX adhas cat'dhvam 
ca prasjtahi bvahmuivcdam visvcim idam van^thum n (Mun 
2. 2. 11 ; Chan. 7. 25). ] 

(41) Whatever I may have said disrespectfully to You, by 
mistake or by iamiliarity, coiisidering you as my friend, not 
recognising this Your greatness, in addressing you as 
< O Krsna I' ' O YS^lava I’ or ' O Friend l\ (42) and what¬ 

ever insult I may have offered to You in joke, when alone 
with You, or in the presence of others, while eating or 
sporting, or while sleeping or sitting, O Acyuta, for that 
forgive me, such is my prayer to You, O Immeasurable I 
(43) You, being the father of this moveable and immoveable 
world, are worshippable, and the Preceptor of preceptors* In 
the three spheres, there is none, who is Your equal; then, 
O One of immeasurable prowess I how can there be any one 
greater ? (44) Therefore, to You, Who are praiseworthy, and 

powerful, I pray ; ** Be appeased”, bending my body and 
bowing down to You. As a father (forgives the faults) of his 
son, or a friend (forgives the faults) of his friend, in the same 
way O God 1 the * priyah* (that is, Yourself) should 
forgive *priydya‘ (that is, to me or on account of me, who 
am priya or beloved of You), (all my) faults. 


[Some persons interpret the words ** priijah prit/dmirhasi'* 
as “ as the lover, in the case of a woman, beloved by him 
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But according to me that interpretation is not correct; 
because, the words ‘ priij^ydrhasi * cannot grammatically 
be broken up into priyaijUh +• arha,si or priyayai + arliasi \ and 
the word ‘ iva \ which is indicative of a comparison, has ap¬ 
peared only twice in this stanza. Therefore, it is more proper 
to consider 'prhjah priyayarhasi* as the subject-matter of 
comparison ( iipameya ) instead of looking upon it as a third 
comparison. It would have been much better if there had 
been a word in the possessive case, such as, ^ ptiyasya' (of 
the " priya ) in the subject-matter of comparison (upameya ), 
like the two comparisonal ( iipamanafniaka ) words ‘ of the 
son ’ ( putrasya ), ‘ of the friend’ ( sakhyiih ), which are in the 
possessive case. But we must here follow the rule 
stfiitasya gatis dnianiya Imagining an ungrammatical 
feminine possessive case word like ‘ priyaylth \ because the 
inascuiine-gender-sixth-cased word ‘ priyasya ’ is not to be 
found in the text, and imagining the word ‘ iva ’ as implied, 
because that description does not apply to Arjuna, and 
inventing a third comparison as, priyah priyllijG.h'\ that 
is, ‘ as the lover in the case of a woman beloved by him ’ 
—which moreover is amorous, and totally out of place—is, 
according to me, not proper. Besides, if all the three 
words ‘ putrasya \ * sakhyuh ’ and ‘ priyUyah ’ go into the 
class of the standards of comparison ( upamana ), then there 
remains no word in the possessive case in the subject-matter 
of comparison ( upameya ); and we have again to take ‘ me' 
or‘niama’ (that is, ‘tome’) as implied; and if, with all 
this trouble, one brings about a similarity of inflections 
or case-terminations between the subject-matter of com¬ 
parison and the standard of comparison, a new mistake 
of difference of gender between the two again arises. On 
the other hand, if one breaks up the sentence, plainly and 
grammatically, priyUya'^arhasi^ the only objection which 
remains, is that, instead uf having the possessive case 
‘ priyasya *, we have the dative case ‘ priyaya' in the subject- 
matter of comparison; and that too is not a very serious 
fault. Because, in this place the dative case conveys the 
same meaning as the possessive case, and such use is to 
be seen in other places also. This stanza has been 
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interpreted in the Paraiuarthaprapa commentary in the 
same way as I have done.] 


<■45) Having seen that which no one has ever seen, I am 
glad; and my mind is strained by fear. O Pervader of the 
Cosmos! O God of gods I be appeased 1 and O God ! show me 
Your previous form. (46) I desire to see You wearing the 
kirita * (that is, diadem—Trans.) and the mace, with a discus 
in Your hand, as before ; and therefore, O Cosmic-Formed, 
thousand-armed Lord, appear again in that Your lour-armed 
form. 

The Blessed Lord said :—(47) O Arjunal having become 
pleased (with you), exercising my power of Yoga, I have 
shown you this brilliant, beginning-less, endless, primevaU 
and super-excellent Cosmic Form, which no one else before 
you has seen. (48) O highest among the Kuru warriors I 
no other than you can have a chance of seeing,, whether by 
the Vedas, or by Yajnas, or by silent meditation, or by 
• charity, or by ritual, or by severe austerity, this such My 
Form, in this human world. (49) Do not allow your mind 
to suffer pain by seeing this My terrible form 1 and do not 
also become confused by fear. Givmg up fear, and with 
a pleased frame of mind, see again that same form of Mine. 
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Sanjaya said :—(50) Speaking thus, Vasiideva again showed 
to Arjuna His (former) form; and assuming again His 
peaceful form, that Noble Soul gave encouragement to the 
frightened Arjuna. 

[ The metre of these 36 stanzas, is the same as that of 
stanzas 5 to 8, 20, 22, 29, and 70 of Chapter II, stanzas 
9,10,11 and 28 of Chapter VIII, stanzas 20 and 21 of 
Chapter IX, and stanzas 2 to 5 and 15 of Chapter XV, 
namely, of eleven letters in each quarter {carava). But, 
as they are not governed by one and the same rule about 
the feet (gaxia)f these stanzas cannot be recited in the 
same way as can stanzas in the infJra-iajra^ upendra-v ijrd 
upajolij dodlioJccif sulinl and other metres used in the poetical 
compositions of Kalid&sa and others. Needless to say, 
this metrical arrangement is archaic (arm), that is, on 
the basis of the " tristup ' metre used in the Veda-Sarhhitas. 
This fortifies the proposition that the GUa must be very 
ancient indeed (see p. 726 of the Appendix to the Glta- 
Rahasya.] 

Arjuna said :—(51) O Janarduna ! seeing this Your mild 
and human-bodied form, my mind is again in its proper place^ 
and I have become conscious, as before. 

The Blessed Lord said :—(52) This My form, which you 
have seen, is very dilficult to see. liven the gods always 
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desire to see this form. (53) It is not possible for any one 
to see Me, as you have seen Me, whether by V^edas, or by 
austerity, or by charity, or by Yajfias, (54) O Arjuna I only 
by exclusive devotion, is it possible to thus acquire 
knowledge of Me, and O Parantapa 1 to enter Me essentially. 

[The proposition that by Devotion one first acquires the 
Knowledge of the Paramesvara, and ultimately the devotee 
is merged into the Paramesvara has appeared before in 
Gita 4. 9 and later on in 18. 55 ; and the reader is referred 
to the explanation given by -me in Chapter XIII of the 
Gitl-Rahasya at pp. 595 to 599. Now, the Blessed Lord 
briefly explains to Arjuna the summary of the entire Gita — ] 

(55) Who performs Action with the conviction that all 
Actions are Mine (that is, of the Paramesvara), who is 
devoted to Me , who is attachment-less , non-inimical towards 
all beings, such My devotee, O P^ndava, comes and 
reaches Mel 

[The above stanza means that (i) the devotee of the 
Blessed Lord should perform all worldly Actions with the idea 
of dedicating them to the Paramesvara, that is to say, with a 
prideiess frame of mind, thinking that, the entire activity 
in the world is of the Paramesvara, who is the true Doer, and 
the One, Who truly causes to be done; but that. He gets 
these actions done through us, by making us the nominal 
causes; and that, (ii) thereby, all acts, which are done, do 
not obstruct tranqiiillity or Release (see stanza 33); and it is 
stated even in the SamkarabhAsya that this stanza contains 
the summary of the entire philosophy of the Gita. This 
clearly shows that the Path of Devotion prescribed in the 
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Gita does not advise one to sit down doing nothing, and 
only saying ‘Hari ’ ‘ Hari' (taking the name of God); but 
directs one to do all acts desirelessly, and enthusiastically, 
side by side with possessing an ardent devotion. In order to 
make it clear that the word ‘ nirvaira * (non-inimical), does 
not here mean ‘ niskriija ’ (actionless) as interpreted by those 
who follow the Path of Renunciation, the adjective * iimU 
karmakrt ’ (that is, doing all acts with the idea of dedicating 
them to the Parame^vara, and believing that the acts are 
of the Paramesvara, and not one’s own) has been added; 
but as this matter has been extensively considered by me 
in Chap. XII of the Gita-Rahasya (pp. 545 to 556), I am 
not going to discuss it further here. 


Thus ends the eleventh chapter entitled Vis'varupa- 
Dars'ana Yoga in the dialogue between Sri Krsna and 
Arjuna on the Yoga, included in the Science of the Brahman 
(that is, on the Karma-Yoga) in the Upanisad sung (that is, 
told) by the Blessed Lord. 







CHAPTER XII. 

[ In Chap. VII, the Blessed Lord has started an 
explanation of the Empirical and Spiritual Knowledge 
required for acquiring Perfection in Karma-Yoga; and in 
Chap. VIII, He has explained the form of the Immutable, 
Unshowable, and Imperceptible Brahman; and thereafter, 
He has started an explanation of the visible royal road in 
the shape of the Path of Devotion ; and after having finished 
the Description of Manifestations {vibhuti-vama) and 
the showing of the Cosmic Form {visvarUpa-darsana), 
incidental to that path, in Chapters X and XI, He has at 
the end of Chapter XI. advised Arjuna to ’perform ’all 
Actions with Devotion and unattachediy, as the ultimate 
summary of everything. Now Arjuna says: “After 
proving to me in Chapters VII and VIII that the Impercept¬ 
ible form of the Pararaesvara is the most superior one 
to be worshipped, from the point of view of the Mutable 
and the Immutable, for success in Karma-Yoga. Y^u have 
prescribed to me the worship of the Imperceptible or the 
Immutable (7. 19 and 24; 8. 21); and You have'advised 
me to fight (8 7) with a mind steeped in Yoga {yukta-^ittah 
and afterwards in Chap. _ IX, after explaining to me the 
'Visible path of the worship of the Perceptible, You have 
asked me to perform all Actions with the idea of dedicating 
them to the Paramesvara (9. 27 and 34 ; and 11,55). Now 
which of these two paths is the better one?” In this 
question the ‘worship of the Perceptible‘ means ‘Devotion ’. 
But, what is meant here is not Devotion to different objects 
of worship ; and it is explained that the true worship of 

e Perceptible is the Devotion, according to' which there 
1 ., on y one All-Pervasive Paramesvara in all symbols or 
o ]ec 3 0 worship, whatever symbol or object is taken for 


gita-rahasya or karma-yoga 



31 ^^ I 

§§ ^ % y r TfiRc ^ i 

^ ^ % ^f^RTRT- I' \ 0 

S^4M1^=)R I 

§§ TR'T % ITT fiTRig^TfT > 

itht. » ^ » 

•^^^iTTTfg?r?T ^ ^ <> 

^ snt^criTTT httr w-1> 8 « 

3Tc?rff>T ft iTlfTt:T3 '<4^qt^'*'=ll'-q^f »» 

^ 3 qJUTl^ ITI^ yvTPW iTfiRT- l 

sTfTTq^ ^iR irf wiriFcT h ^ » 



Arjuna said :—(1) Who are the better knowers of 
(Karma-) Yoga, those devotees who, always becoming 
yukia (that is, Yoga-yw^/f:j) worship You, or those, who 
worship the akf^ara (that is, Brahman) ? 

The Blessed Lord said: —(2) In My opinion, those who, 
keeping their minds on Me, and becoming yukia-citia 
(that is, mind-united—Trans.) worship Me, with the highest 
Devotion, are the best *yukta* (that is, Yogins), (3) But 
those, who worship the ak^ara (that is, the Brahman)^ 
Which is ^anirdesya* (that is. Which cannot be actually 
shown). Imperceptible, All-pervading, Unimaginable, ^kutastha* 
(that is. Which is at the root of everything ), Unmoving and 
Non-transient, (4) after having controlled their senses and 
become equable-minded towards everything, such (persons 
too), who are engrossed in the welfare of all beings, also 
come and reach Me (5) Nevertheless, as their mind is 
attached to the Imperceptible, their task is more arduous- 
because (to men, who dwell in a perceptible body) the path 
of worship of the Imperceptible becomes successful with 
difficulty. (6) But those, who worship Me, making a 
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^amnyasa (that is, dedication) of all Actions to Me, becoming 
<ievoted to Ms, and meditating on Me with a Yoga (that is, 
union—Trans.) with no one else, (7) such persons who 
have become ^maccitta' (that is, mind-united with Me— 
Trans.), O PSrtha ! I redeem, from this death-bound ocean of 
Worldly life without delay. (8) (Therefore) keep your 
mind fixed on Me, concentrate your Reason on Me, so that, 
afterwards you will undoubtedly dwell in Me. 

[ The superiority of the Path of Devotion has been ex¬ 
pounded in this paragraph. After first stating the proposi¬ 
tion, in stanza 2, that the devotees of the Blessed Lord are 
the best Yogins, the conjunction "" tu'\ which shows an 
alternative aspect, has been used in stanza 3; and in that 
and in the 4th stanza, it is stated that those, who worship 
the Imperceptible also come and are merged in Him. It is 
stated in stanza 5, that though this may be true, the path 
of those who worship the Imperceptible, is more difficult; 
and after explaining in the 6th and 7th stanzas the 
comparative facility of the worship of the Perceptible, 
the advice has been given to Arjuna ultimately in the 
8th stanza to act accordingly. In short, the advice given 
at the end of Chap. XI (11. 55) has further been emphasised 
here in reply to the question of Arjuna. As the facility of 
the Path of Devotion has been considered by me in full 
detail in Chapter XIII of the Gita-Rahasya, I shall not 
repeat the same subject-matter here. I shall only say 
here that though the worship of the Imperceptible may be 
difficult, yet, it is productive of Release; that, even in 
the Path of Devotion, one cannot give up Actions, but has 
necessarily to perform them, dedicating them to the Parani- 
ssvara; and that, the followers of the Path of Devotion 
should bear this in mind. And that is why thu 
making a sawlsa (that is, dtdication) of all Acti.ms lo 
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Me” have been used in the sixth stanza. These words 
clearly mean that in the Path of Devotion, Actions have not 
to be literally given up, but one has to dedicate them, that 
is, their fruit, to theParamesvara. And, this also makes it 
perfectly clear that the Devotee, whom the Blessed Lord 
has referred to at the end of this Chapter as being dear ta 
Him, is to be understood as one, who follows this path, 
that is, the Path of the Desireless Karma-Yoga, and not 
one, who makes a literal samnyasa or Abandonment of 
Action. To proceed: having in this way shown the 
facility and the superiority of the Path of Devotion, the 
Blessed Lord now explains the means or devices to be used 
for acquiring such Devotion to the Paramesvara, and 
ultimately gives the differential characteristics of these 
various means—] 

(9) Now, if it is not possible for you to concentrate^ 
your mind well on Me (in this way), then, O Dhanaiijaya I 
keep hope of attaining to Me, with the help of austere 
practice, by trying again and again. (10) If it is not possible 
for you even to perform practice, then perform (the) Actions 
(such as. Spiritual Knowledge, Meditation, Hymn-singing, 
Worship etc., which have been mentioned in the Saslras) 
for Me, (that is, for attaining to Me); by performing (these) 
Actions for Me, you will also have success. (II) But, if 
it is impossible for You even to perform this ritual, then, 
take shelter in ^madyogci* (that is, in the Yoga of dedicating 
everything to Me, namely, the Karma-Yoga); and becoming, 
a ^yatatma' (that is, gradually controlling your mind), 
thereafter (ultimately) abandon the Fruit of all Actions;. 
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(12) because, Knowledge is superior to Practice; Meditation 
is superior to Knowledge; and Abandoning the Fruit of 
Action (is superior) to Meditation; and by (this) Abandon¬ 
ment (of the Fruit of Action), there is (acquired) tranquillity 
immediately afterwards. 

[These stanzas are very important from the point of view 
of Karma-Yoga; and in them, after mentioning austere 
practice, Knowledge, prayer, and other ritual as means for 
successfully acquiring the Devotional Karma-Yoga, a 
differential consideration of the worth of the various 
means has been made ; and in stanza 12, the superiority of 
the Abandomnent of the Fruit of Action, that is to say, of 
the Desireless Karma-Yoga has been established. It is not 
that this superiority of the Desireless Karma-Yoga has 
been mentioned only in this place ; but, the same doctrine 
has been clearly repeated previously in the third (3. 8), 
fifth (5. 2) and sixth (6. 46) chapters ; and Arjuna has been 
advised in various places to practise Karma-Yoga in 
the shape of Abandonment of the Fruit of Action fSee 
Glta-Rahasya pp. 425 to 427). But those, who support a 
doctrine different from the Gita-religion, find this theory 
inconsistent with themselves; and they have, therefore, 
attempted to twist the meaning of the above stanzas, and 
especially of the words in the 12th stanza. Those com¬ 
mentators, who support the pure Path of Knowledge, that 
is to say, the Sariikhya commentators, do not like that 
Abandonment of the Fruit of Action should be given a 
higher place than Spiritual Knowledge. They have, therefore, 
said that either the word ‘jMria’ must be interpreted 
as ■ meaning ‘ mere bookish knowledge or, that this 
praise of Abandonment of the Fruit of Action is 
merely an ‘ art/mvada' (See Vol. I p. 3l-Tran8.), that 
IS. falbnv praise In the same way, those who support 

S^he Fruit Abandonment 

of the ruit of Action should be given a higher place 

than continued austere practice (Mi/Saa). And those, 
01 — 0.4 
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who support solely the Path of Devotion, that is, those, who 
say that no Karma or Action other than Devotion should 
be performed, cannot tolerate Abandonment of the Fruit 
of Action being considered superior to Meditation, that is, 
Devotion. The practice of Karma-Yoga, which includes 
Devotion, which (path) is advocated by the Gita, and which 
is different from the Patahjala-Yoga, the Jhana-Yoga, and 
the Path of Devotion, is at present practically non-existent; 
and therefore, there is no more any commentator available 
.supporting that doctrine. Therefore, in the now' extant com¬ 
mentaries on the Gita, the praise of Abandonment of the 
Fruit of Action has been stated to be mere “fallow praise”. 
But, in my opinion, that is wrong. If one accedes that the 
Gita advocates the Desireless Karma-Yoga, no difficulty 
remains about the meaning of this stanza. When once 
it is admitted that one cannot give up Action, and that 
Desireless Action must be performed, the Path of Know^- 
ledge {jilana-morga ), which advocates the * literal * Abandon¬ 
ment of Action, the Patahjala-Yoga, which advocates only 
the acrobatics of the organs, and the Path of Devotion, which 
gives the go-bye to all Actions, all naturally become 
inferior to Kanna-Yoga. When the Desireless Karma- 
Yoga has thus been proved to be superior, the only question 
w'hich remains is: what are the means for acquiring the 
Equability which is necessary in that path. These means are 
three in number, namely, continued practice (qhhyasa\ Spiri¬ 
tual Knowledge (jrlana) and Meditation (dhyayui). Out of 
these, if some one cannot perform continued practice, 
should adopt either of the two other means, namely, 
jnana and dhyana (Knowledge, and Meditation). The Gita 
says that these means are easy of acquiring in the order 
in which they have been mentioned. But, if the man 
cannot do even this, then stanza 12 says that he should 
begin the practice of Karma-Yoga at once. Now, here 
n question arises, namely, how can a man, who cannot 
-either perform continued practice or acquire {Spiritual Know¬ 
ledge or Meditation, carry on the Karma-Yoga ? Therefore, 
some commentators have considered calling Karma-Yoga 
the easksi path as meaningless. But. if one considers 
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^flre matter a little, it will be seen that there is no sense 
in this objection. Stanza 13 does not preach that the 
Abandonment of the Fruit of Action should be carried 
out * at a stroke *. But, one has first to adopt the Karma- 
Yoga preached by the Blessed Lord; and, " tatah\ that 
is, ‘thereafter*, that practice has to be gradually made 
successful. And when this interpretation is accepted, no 
inconsistency remains. It has been stated in the previous 
chapters that not only a little practice (Gi. 2. 40) of the 
Fruit of Action* (this is a mistake for ‘ Karma- 
Yoga’—Trans.), but even the desire toperform it (See Gi. 6. 44 
and my commentary on it), drags a man towards ultimate 
perfection, as if he had been put into a grinding-mill. 
Therefore, taking shelter in the Karma-Yoga, that is, 
getting into one’s mind the desire to follow that path, is 
the first means or step towards acquiring success in that 
path; and who will say that this means is not easier than 
continued practice, or Spiritual Knowledge, or Meditation? 
And the same is the import of stanza 13. Not only in the 
BhagavadgitS, but even in the Suryagita, it is stated that : — 
jfianad iipastir utkrsta karmotkrstani updsanat I 
iti yo veda veddnfaih sa eva puruf^ottamah u 

(Sfirya-GL 4. 77) 

that is, ‘ i. e., Meditation or Devotion is better 

than Spiritual Knowledge, and Karma, that is, necessarily 
Desireless Action, is better than ' updsand*; one who 
realises this principle of Vedanta should be looked upon 
as the best man ()”. In short, it is the firm 
doctrine of the Bhagavadgita that the Yoga in the form of 
Abandonment of the Fruit of Action, that is to say, 
the Desireless Karma-Yoga, which includes both Spiritual 
Knowledge and Devotion, is the most superior path of all; 
and the argument in stanza 12 is not only consistent with 
that opinion, but is in support of it. If persons belonging 
to a particular school of thought do not find this conclusion 
palatable or acceptable, they should give it up; but, they 


The word used here in ail editions of the autbur^a text is 
kirma-phala*y (that ia. Fruit of Aobiou) ; but evidently ^Karma- 
Yoga^ or ^karma-^phala-iyaga* and not ^karma^phala^ is meant—Trans. 
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should not indulge in a useless stretching of meanings. 

To proceed: the Blessed Lord, having thus proved 
Abandonment of the Fruit of Action to be superior, now- 
proceeds to describe the equable and peaceable frame of 
mind, which is obtained by one who practises it (and not by 
one, who ‘ literally ’ gives up Action); and He ultimately 
says that a devotee of this kind is exceedingly dear to 
Him—1 

(13j One, who hates no one; who behaves in a friendly 
way towards all created beings; similarly, who is kind, and' 
from whom possessiveness and Individuation have departed; 
to whom pain and happiness are the same; and who is 
foigiving, (14) always contented, controlled, determined, 
and who has dedicated his Mind and his Reason to Me, such 
a (Karma-) Yogin devotee of Mine, is beloved of Me, 
(^15) One, of (or with) whom others are not tired (or 
disgusted), and who is not tired of others; similarly, who 
is untouched by joy, anger, fear, and discomfiture, is beloved 
of Me. (16) One, who is unexpecting, pure, industrious 
(that is, who performs any Action, giving up idleness), 
indifferent (about the Fruit of Action); whom no emotion 
can upset; and who has given up all commencements (that 
is, activity for desirable fruit), such My devotee is very 
dear to Me. (17) One, who experiences no joy (about 
anything), docs not hate (anything—Trans.), does not 
regret, and docs not even entertain any desire; who has 
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abandoned the good or bad (Fruit of Action), such a devoted 
man is dear to Me. (18) One, to whom enemies and friends^ 
also honour and dishonour, heat and cold, pain and happiness^ 
arc the same; and who is not attached (to anything), 
(19) to whom praise and disparagement are both the same, 
who speaks little, and is contented with whatever he can 
get, whose mind is steady, and who is ^a?iikela' (that is, 
who has no abode in the form of a Desire for the Fruit of 
Action), such a devoted person is dear to Me. 


(The word ‘ aniketa ' is also very often used in describing 
ascetics, who give up the state of a householder, renounce 
the world, and roam about begging in forests (Manu. 6. 25); 
and its root meaning is ‘ one who has no abode There¬ 
fore, commentators, who belong to the School of Renuncia- 
»tion say that, the words ‘ nirmaina \ ‘ sarv^i'ambka-parityagi * 
and • anikefa * used in this chapter, and other such words as 
' tyakia-sarvaparigraluih\ (4. 21), or ' viviktasevl * (18. 52), 
prove that the doctrine preached by the Gita is, ‘ giving 
up home, and spending the rest of one’s life desirelessly in 
a forest , which is, indeed, the highest ideal of the Path of 
Renunciation; and in support of this they point to many 
stanzas from the chapters on Renunciation in Smrti texts. But, 
-although these renunciatory interpretations of these words 
Irom the Gita may be important from the point of view 
of the Path of Renunciation, yet, they are not correct. 
Because, as has been stated by me several times before, 
becoming ' mraom' (i. e., not performing Fire-ritual), or 
rashrzya' ( i. e., Actionless), does not amount to true 
Renunciation according to the Gita; and the firm doctrine 
of the Gltft is, that one must renounce only the Desire for 
Fruit, and never Action (See Gl. 5. 2 and 6. 1, 2). Ther^ 
fore, the word ‘arn^a* cannot be interpreted as meaning 
giving up home ; and, it must be given a meaning, which is 












®ITa-RAHASYA or karma-yoga 

consistent with the Karma-Yoga of the Gita. In Gi. 4. 20, 
the adjective ‘ nirTlsraija' has been applied to the man, who 
does not entertain the hope for the Fruit of Action; and 
in Gi. 6. 1, the words “ a?ids?7Yafi/can?zap^a/a?h” have been 
used in the same sense. The words ‘ airaija ’ and ‘ rdketa * 
aie synonymous. Therefore, ^anikela' should not be inter- 
preted as meaning ‘one, who gives up his home and family’, 
but as one, whose mind is not engrossed with his home and 
family . Similarly, the word ' sarvararnbha-parityagl' in 
stanza 16 is not to be interpreted as meaning ‘ one, who 
gi ■ es up all Action or activity ’, but as meaning ‘ one, who 
gives up desireful commencements of Actions ’, consistently 
with the stanza: “He, whose samarambhas (that is. Actions) 
are devoid of Desire for Fruit, his actions are reduced to 
ashes by Knowledge” (Gl. 4. 19), as is apparent from 
Gi. 18. 2 and 18. 48 and 49. In short, all that the Giti 
says is that, one, whose Mind is engrossed with household 
affairs, or with his wife and children, or with the other 
affairs of the world, experiences pain on that account later 
on; and that therefore, one should not allow one’s Mind 
to be engrossed in these things; and the words ‘ araA:e/a ’ 
and ' sarvUrambha-parityagi', etc., have been used in the 
Gita in the descriptions of the Steady-in-Reason 
(stidtuprajfla) for describing the renounced state of his 
Reason. It is true that these very words<have been used in the 
Smrti texts in the descriptions given there of Yatins, that 
is, of ascetics who abandon Action ; but, on that account 
it cannot be said that the Gita supports Renunciation in 
the shape of the Abandonment of Action ; because, there is. 
side by side, another definite proposition of the Gita, that 
even the Jftanin, whose mind is saturated with this 
Renunciation, should, with this renunciatory frame of 
mind, give up the Fruit of Action, and perform all Actions 
which befall him according to the Sastras ; and it would 
not be correct to assert that the Gita supports the Path of 
Renunciation of Action, relying on words like ‘ aniketa' 
etc., suggesting Renunciation, which one comes across in 
some places in the Gita, without taking into account the 
posterior and anterior contexts.] 
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(20) Ihose devotees of miue, who follow this nectar¬ 
like doctrine mentioned above, becoming engrossed in Me,, 
are extremely beloved of Me, 


[The Blessed Lord has in this stanza given a description 
of that devotee of His, who is most beloved of Him, that is, 
of the excellent devotee of the Blessed Lord, who is a 
Karma-Yogin, consistently with His previous statement 
that the Devotee, who is also a Jhanin, is the most 
excellent of all. (Gi. 6. 47 ; 7. 18). But, in Gita 9. 39, the 
Blessed Lord has Himself said that; “ all are the same to 
Me; such a one is not dear, and such a one is not hateful”. 
Apparently, this would seem to be a contradiction-in-terms. 
But, when one remembers that the one statement has been 
made with reference to the worship of the Perceptible, or 
relates to the Path of Devotion, whereas the other state¬ 
ment is from the point of view of Metaphysics or from the 
point of view of the Doctrine of Causality, this seeming 
inconsistency disappears. The reader is referred to the 
exposition of this matter made at the end (pp. 598 to 601) 
of Chapter XIII of the Gita-Pahasya.] 

Thus ends the twelfth Chapter entitled Bhakti-Yoga 
in the dialogue between Sri Krsna and Arjuna, on the Yoga 
included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is, told) by 
the Blessed Lord. 





CHAPTER XIII. 



[ It has been proved in the last chapter that though it is 
true that Release can be achieved by meditating on the 
Unshowable ( anirdesija ) and Imperceptible ( avijakta ) Para- 
mesvara, yet the same Release can be obtained in an 
easier way by devoting oneself to the visible and per- 
•ceptible form of the Paramesvara with religious faith, 
and by performing all Actions with the intention of 
dedicating them to Him. But, the explanation about 
Spiritual and Empirical Knowledge, which was started 
in Chapter VII is not finished with that. In order to 
acquire complete Knowledge of the Paramesvara, it is 
necessary to consider the Body and the Atman of man, 
(that is, the 'kselra* and the ' ksetrajna') at the same time 
as considering the mutable and immutable external 
universe. Similarly, although one may, in a general way, 
know that all perceptible objects are created from Gross 
Matter, yet the subject-matter of Spiritual and Empirical 
Knowledge is not exhausted unless one has explained by 
what quality of Nature this extensive development takes 
place and what the order of that development is. Therefore, 
the subject-matter of the Body and the Atman has first 
been considered in Chap. XIII; and after describing 
the division of the three constituents in the next four 
chapters, the whole subject-matter has been summed up 
in Chapter XVIII. In short, the third * ^ddhyaijl' (group 
of six chapters) is not independent; and the description of 
Spiritual and Empirical Knowledge, requisite for success¬ 
fully acquiring the Karma-Yoga, which was started 
in Chap. VII has been completed in this group of six 
chapters. (See Gita-Rahasya Ch. XIV pp. 457 to 459). 
In every edition of the Gita, the following stanza is to be 
found in the beginning of Chapter XIII, namely,:— 

Arjuna uv^ca: 

prakrtiih pum^m caiva k^eiraM kseirajflam evaca \ 

etad veditum iccMmi jfieyai^i ca kesava li 
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which luaaiis: Avjuna said: I wish to know what 
prakrti, purusa, ksetra, kselrajna. jnana and jneya are. 
Therefore, tell me that”. But, it is quite clear that some 
one, who has not understood how the Consideration of the 
Body and the Atman has found a place in the Gita, has 
subsequently interpolated this stanza into the GiU. 
Commentators look upon this stanza as an interpolation; 
and if that is not done, the number of stanzas in the Git5 
also exceeds seven hundred. Therefore, I too have looked 
upon this stanza, as an interpolation and started this 
chapter as in the SSrhkarabhasya. ] 

The Blessed Lord said :—(1) O Kaunteyal this Body 
itself is called the ‘ ksetra'. He, who understands this (Body), 
is called the ‘ by the '/nciufrfn-s’(that is, by those 

persons who understand this science). (2) O BhSrata 1 know 
that in aU Bodies, I am the k^etrajna (that is, the Self or the 
Atman—Trans.). The, Knowledge of the ‘ksetra' and the 
^k^etrajna' has been considered the Knowledge of Me 
(the Paramesvara). 


[ In the first stanza, the meanings of the two words ksetra 
and kselrajna have been defined; and in the second stanza, 
the ksetrajna has been defined by saying that “the kseirctjm 
means Myself, i. e., the Paramesvara”; or that, “that 
which IS in the Body, the same thing is in the Cosmos”. 
The word *capj = “also” in the second stanza indicates 
that He IS not only the Atman (ksetrajm). but also the 
Body (ksetra): because, it has been stated already in 
Chapters VII and VIII that the ksetra, or the Body, 
originates from the five primordial elements, which in turn 
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have come out of Prakrti (Matter); and that, Prakrti is 
only a minor manifestation of the Paramesvara (7. 4; 8. 4; 

9. 8). As the ksetra or the Body has thus been made up 
of the five primordial elements, it is included in what is 
known as the Mutable (Ar^am), in the Consideration of 
the Mutable (ksara) and the Immutable (aksai'a); and the 
k^eirajfia is nothing but the Paramesvara. Therefore, the 
Consideration of the Body and the Atman becomes a part 
of the Knowledge of the Paramesvara in the same way 
as the Consideration of the Mutable and the Immutable 
(See Gi. Ra. pp. 193 to 201); and that is why it is stated 
at the end of stanza 2, that “ the Knowledge of the Body 
and the Atman is the Knowledge of Myself or of the 
Paramesvara”. Those, who do not accept the Non-dualistic 
Vedtota, have got to stretch the meaning of the words 
“I am also the Ksetrajna”; and they have to maintain 
that these words do not prove the absence of difference 
between the k^trajila" and “I, the Paramesvara**; and 
others take the word ‘my’ {mama) as relating to ‘ matani\ 
that is, ‘has been understood’, instead of referring it to 
and interpret the sentence as meaning, I look 
upon the knowledge of these as JnSna**; but these inter¬ 
pretations are not straightforward. It has been clearly 
stated in the beginning of Chapter VIII that “the Atman 
(adhuleva)*^ which resides in the Body, is Myself”; or that 
whatever is in the Body, the same thing is in the Cosmos”; 
and it has also been stated in Chapter VII (7. 5) that 
“the Jiva (the Personal Self) is my inferior Prakrti”; and 
there are statements to the same effect further on in this 
Chapter in stanzas 22 and 31. The Blessed Lord now 
explains where and by whom the Consideration of the Body 
and the Atman has been made—] 

(3) What the ksetra is, what its nature is, what its 
modifications are, and withal what comes out of what; as 
also Who the k^eirc^jUa is and what His prowess is, 1 shall 
* The Author possibly means see p. 1031 —^Trani. 
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explain all this in brief, to which listen. (4) In many ways^ 
jn chfiFerent metres, by (many) l^sis individually, as also 
ythe words in the Brahma-Sutras, which have been made 
perfectly definite by showing the motive (in the shape of 
ause and eCFect) has this (that is, this subject-matter) 


[The word ‘ Brahma-Sutra ’ in this stanza refers to the 
pesent ^ Vedanta-Sutras, as has been explained by me 
in detail in the Appendices to the Gita-Rahasya (See 
Gh Ra. pp. 748 to 758). The Upanisads are not one treatise 
written by one Rsi; and the various metaphysical ideas, 
which inspired the minds of various Rsis at different times 
or at different places, have been described in the various 
upanisads, without considering their mutual inter-relation. 

herefore, the Upanisads seem miscellaneous, and in 
several places mutually contradictory. The words ‘ vividJia' 
and ‘prf/iaA:’which appear in the first part of this stanza 
have been used with reference to this miscellaneous nature 
of the Upanisads. As these Upanisads are miscellaneous 
and mutually contradictory, Badarayanacarya wrote the 
Brahma-Sutras or the Vedanta-Sutras, in order to make 
them mutually consistent; and considering all the subjects 
In the Upanisads, he has conclusively proved in these 
Sutras, by showing the why and wherefore, how it is 
possible to evolve one single doctrine from the various 
^ panisads. It is clear that a study of the Vedanta-Sutras 
>s a.ways essential in order to understand the esoteric 
import of the Upanisads; and therefore, both have been 
referred to in this stanza. The ksefra has been considered 
in the first sixteen Sutras of the 3rd division ( pSda ) of the 
3nd Chapter ( ndhyaya ) of the Brahma-Sutra.“; and there- 
af ter the ' k^etrajha' has been considered upto the end of 
the division. As this consideration has been made in the 
Brahma-Sutras. they are also called “the Ssrlraka-Sutnis”, 
that Is to say, the canons {sutras), which deal with the 
.sartm ( k?etra ). To proceed: the Blessed Lord has thus 
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explained where and by whom the subject-matter of the 
Body and the Atman has been considered; He now explains 
what the Body ( ksetra ) is—] 

(5) I he (five gross) primordial elements (such as, the 
earth etc,Individuality {ahamkara), Reason (ma/^37^), and 
the Imperceptible (Prakrti), as also the ten (subtle) senses 
and one (Mind); and the five (subtle) objects (such as, 
sound, touch, colour, taste and smell) of the five senses, 
(6) Desire, Hate, Happiness, Unhappiness, ‘ samgkata' 
(that is, the group—Trans.), ^cetanR\ (that is, the visible 
activity of the Vital airs etc.), and ^dhrti (that is, courage) J 
this collection (of 31 elements) is known as the organised 
(^savikara^ Body. 


This is a definition of the ksetra and of its vlkara-s. In 
Stanza 5 have been mentioned 24 out of the 25 elements of 
the Saihkhyas except the Spirit (purusa). As the Mind 
is included in these 24 elements, it was not necessary 
to enumerate separately the qualities of the Mind, such as. 
Desire, Hate etc. These are the qualities of the Atman 
according to the Kanadas; and if this idea is accepted, 
a doubt arises as to whether or not these qualities are 
included in the ks^etra. Therefore, in order to make the 
the definition of the word ksetra perfectly unambiguous, 
the pairs of Opposites such as, Desire, Hate etc., have been 
clearly included here in the definition of the ksetra itself; 
and these pairs include the other pairs such as, fear and 
fearlessness, etc., by implication. In order to show that 
the samghdta or the ‘ collection *, of all these, is not an agent, 
independent of the Body, it has been included in the definition 
of the Body itself. The word ^cetan(X' is sometimes under¬ 
stood as Consciousness {caitanyay, but in the present context, 
the word ^cetarid' means only the 'activity of the Vital 
airs etc., to be seen in the Gross Body *; or ' the activity 
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resulting from being alive’; and it has been stated in 
stanza 2 above, that the cicchaJcti (power of consciousness) 
or caitanua, which is responsible for the existence of this 
activity in gross bodies, is in the form of the ksetrajna, 
which is different from the k^etra. The word ‘ dhrti' has been 
defined later on in the Gita itself (18. 33), to which the 
reader is referred. The word ^ samasena ' in the sixth stanza 
means “group made up of all these”. A further explana¬ 
tion has been given at the end of Chapter VI of the Gita- 
Rahasya (pp. 193 to 195), to which the reader is referred. 
After first stating that the ksetrajfia is the Paramesvara, 
the Blessed Lord has given an explanation of what the 
k^tra is. Now an explanation is given of what JnSna 
is, by stating what influence this Jnana (Knowledge) has 
on the temperament of a man; and later on the nature of 
the Knowable {jneya) has been explained. These two 
subjects seem to be different from each other; but practically 
speaking, these are the two divisions of the Consideration 
of the Body and the Atman; because, it has been stated 
already in the beginning that the k^irajfla is the Parames¬ 
vara. Therefore, the Knowledge of the ksetrajna is the 
Knowledge of the Paramesvara; and the nature of this 
Knowledge has been described in the following stanzas. 
It is not that some totally different subject-matter has 
been pushed in here in the middle. ] 


(7) Not having vanity, not having hypocrisy ; harmless¬ 
ness, forgiveness, straightforwardness, service of preceptors, 
purity, steadiness, concentration of the Mind; (8) indifference 
towards the objects of the senses; also, absence of 
Individuation; and the feeling that life, death, old age, 
illness, and unhappiness are evils (which pursue one); 
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(9) non-attachment (towards Action); not being engrossed 
with one s wife and children, and one^s home etc., having 
an equable frame of Mind, whether something good or 
something evil happens; (10) having an unswerving mono- 
focussed Devotion to Me; and remaining in a ^vivikia' 
(that is, a chosen, or a solitary place); not liking the meeting- 
place of ordinary people; (11) beginning to realise that 
Metaphysical Knowledge is permanent; and meditation on 
propositions of philosophy, all this has been called ^jfiana* 
.(Knowledge), and all rest is ^ajuana' (Ignorance). 

[ According to Saihkhya philosophy, the Knowledge of 
the Body and the Atman is the knowledge of the distinction 
between Spirit and Matter; and that has been explained 
later on in this chapter (13. 19-23; 14.19); similarly an 
exhaustive definition of the nature of Knowledge has been 
given in Chapter XVIII (18. 20) in the words “ avibhaktayn 
vibJuxkte^ii But, according to the science of Release, Know¬ 
ledge of theand kseirajna does not only mean, under¬ 
standing by the Mind that a particular thing is of a parti¬ 
cular kind. It is a proposition of Metaphysics that. Know¬ 
ledge must create an effect on the mental temperament in 
the shape of Equability of Reason; and that otherwise, that 
Knowledge is incomplete or immature. Therefore, * Jhana ’ 
has been described in the above stanzas by saying that a 
man may bo said to have * Jfiana ’ when absence of vanity, 
hypocrisy, non-violence, non-attachment, equability etc! 
and the other twenty qualities mentioned in the above five 
stanzas are seen in him, instead of defining Jnana as the 
understanding by the mind of particular things (see Gl. Ra. 
Chaf). IX pp. 341 to 344). The description of one feature of 
Jnana contained in the wwds, “ remaining in a solitary 
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place and not liking a common meeting place '*, appearing 
ill stanza 10, has been taken hold of by some commentators 
for proving that the Path of Renunciation is supported by 
the Gita; but I have already stated before that such an 
interpretation is not correct, and that it is not even proper 
'to put such an interpretation on these words (See note on 
'jri. 12. 19, and Gi. Ra. p. 391). The only thing which has 
been considered in this place is what Jnana is ; and there 
IS no dispute about the fact that Jhana means * absence of 
Attachment for one’s wife and children, for one’s home, and 
for the common meeting-place of people *. Whether after 
the acquisition of this Jfiana, a man should remain in the 
world or among his wife and children with this Desireless 
Mind, and perform worldly Action for the benefit of the 
world, is the next question; and it is not proper to decide 
that question by merely considering the definition of the 
word Jfiana ’. Because, the Blessed Lord has stated in 
many places in the Gita itself that a Jfianin must continue 
to perform all Actions with an unattached frame of mind, 
without becoming engrossed in the Actions, and for 
universal welfare; and He has, in support of that proposi¬ 
tion, mentioned the illustrations of the life of Janaka and 
of Himself (Gi. 3. 19-25 ; 4. 14). The life of Sri Samartha 
Ramadasa clearly shows how it is possible for a man to 
take part in the affairs in the world as a duty, without 
having a desire to live in the town (See Dasa-bodha 19. 6. 

29 and 19. 9. 11). So far a description has been given of 
the nature of Jfiana. The Blessed Lord now gives a 
description of the Knowable—] 

(12) (Now) 1 will tell (you) That, by knowing which, 
one attains to nw/fa (that is, Release). (It is) eternal, 
(It is) the Brahman, Which is beyond (everything); It is 
not called ‘sal’; nor is It called (13) It has arms 
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and feet on all sides; eyes, heads, and mouths on all sides;, 
and It pervades everything in this world; (14) It creates 
an impression that It has the qualities of all the senses; and 
It has no senses at all; though It is asahta (that is, untouched^ 
by anything), It, at the same time, supports everything; 
and being qualityless. It yet enjoys all the qualities, 
(15) (It) is in all things and outside all things; (It) ia 
immoveable and at the same time moveable; being subtle. 
It is incapable of being known; and being far away. It is 
yet near. (16) (Though) It is (essentially) >avibhakta' 
(that is, unbroken). It is, so to say, divided among all 
beings (by diversity); and It must be looked upon as That 
Which supports, swallows up, and also creates (all) beings; 
(17) It is called the Brilliance of all brilliance, and Something 
beyond darkness; It is ‘Jftana’; It is the ‘Jfieya’ (that is, 
that which is to be known) and ‘Jhana-gamya’ (that is, 
capable of being understood only by JftSna) ; and It ia 
installed in the heart of everybody. 

[The above description of the Inconceivable and’ 
Imperishable Parabrahman, which is also known -as the 
ksetrajna or the Param&tman (Gl. 13. 22 ), has been made 
on the authority of the Upanisads, in the same way as that 
of the Imperishable Brahman in Chapter VIII (Gi. 8. 9-11 ). 
The whole of ^stanza 13 (Sve. 3. 16) and the subsequent 
demi-stanza: “It creates an impression that it possesses 
the senses, and it has no senses at all ” have been taken 
literally from the Svetasvataropanisad ( Sve. 3. 17 ); and 
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the words “being far away, It is yet near” are to be found 
in the Isavasya (5), and the Mundaka (13. 1. 7 ) Upanisads. 
Similarly, the words “the Brilliance of all brilliance’" 
are from the Brhadaranyaka (Br. 4. 4.16); and “something 
beyond darkness” are from the Svetas vat ara (3.8). The 
description “It is not called sat, nor is It called 050 ^“is 
according to the well-known Sutra on the Brahman, namely, 
nasadUsU 7io sad^sU” from the Rg-Veda. The meaning 
of the two words 'sat* and 'asaf* has been exhaustively 
considered in Chapter IX of the Gita-Rahasya (Ch. IX 
pp. 336 to 338), as also in the commentary on Gita 9, 19^ 
to which the reader is referred, In GltS 9. 19, it was stated 
that He is the ‘ sat ’ as also the * asat ’; and it is now stated 
that the true Brahman is neither 'sat" nor ^asat', which 
would seem to be a contradiction-in-terms: but this con¬ 
tradiction is not real; because, the proposition that, “ though 
the vijalda (ksara) and avijakta (aksara) universe are 
both forms of the Paramesvara, yet, the true Paramesvara- 
Element is beyond both these, that is, totally incognisable”, 
has been clearly enunciated before in the Git& in the stanza 
''bhutabhm im ca hhutastho"' (Gl. 9. 5), and also again 
where the description of the Purusottaraa has been given 
(Gl. 15, 16, 17). As the questions, ‘what is called the 
mrguva Brahman ’, ‘ how that nirgwjta Brahman is outside 
the world, while being in the world *, and ‘ how, though It 
might appear diverse or divided {viphakta). It is funda¬ 
mentally undivided ( aiibhakta ), or only One’ have already 
been considered in Chapter IX of fhe Gita-Rahasya 
(p. 285 et seq.), I shall not repeat the same subject-matter 
here. Tlie words “ It is so to say divided among all beings ” 
in stanza 16, are a translation of the words " vibhaklam iva*; 
and this word ‘tm* has been used several times in the 
Upanisads in this sense, that is to say, in the sense that 
the diversity in the world is illusory and that unity is 
the only truth. For example, see "dvattam hxx bhamfi'", 
nrimva jxisgatr etc., (Br. 2.4.14; 4.4.19; 4.3.7).’ 
It is, therefore, quite clear that the GUa supports the Non- 
Dualistic proposition that M§.ya, embodied in various 
Names and Forms is illusorv, and that the Brahman which 
63—64 
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indivisibiy permeates that Illusion is alone Real. In 
Git§. 18. 20, later on, it is again stated that, ''avibhaldavi 
dbliaktem'\ that is to say, ‘seeing Unity in Diversityis 
a sign of saitvika Knowledge. That this saltoika Knowledge 
is the Brahman, and other similar topics have been discussed 
by me in the chapter of the Glta-Rahasya, which deals with 
the Absolute Self (See Gi. Ra. Ch. IX, pp. 293 to 295 and 
Ch. VI. pp.'178 to 180).] 

(18) I have thus briefly explained to you what the 
* k^etra'y and the ^ jneya* are. Knowing this, My 

devotee is merged into My form. 

[The ksetra, jnma, and the jileya have so far been 
considered with the help of the Science of the Absolute Self 
or of the Vedanta-Sastra. As the jfieya out of these is the 
ksebrajfiaor the Parabrahnian, and Jnana is the Knowledge 
of the Body (ksetra) and the Atman (k^etrajna), mentioned in 
stanza 2, this becomes a short description of all Knowledge 
of the Paramesvara ; and since the Knowledge of the ksetra 
and the ksetrajfla is the Knowledge of the Paramesvara, it 
follows, as a matter of course, that the fruit of it must be 
Release; and that proposition has been laid down in stanza 
18. The Consideration of the Body and the Atman accord¬ 
ing to the Vedanta-Sastra ends here. But, since the 
organised (sivikdra) Body, composed of the primordial 
elements, has sprung out of Prakrti, and .since what the 
Sainkbya:. call ‘ purusa ’ (Spirit) is the Atman according to 
Vedanta, the Consideration of the Body and the Atman 
becomes the Consideration of Prakrti and Purusa according 
to the Sarbkhyas. The Gita does not look upon Prakrti and 
Purusa as two independent elements, as is done by the 
Samkhyas; and it has been stated in Chapter VII of the Gita 
that they are respectively the inferior and superior forms of 
one and the same Paramesvara (7. 4, 5). But when once one 
accepts this Rnn-Dualism or Monism, instead of the Dualisju 
of the Samkhyas, then what the Saihkhyas say about the 
mutual relation bel'voeu Prakrti and Purusa is not un- 







> a ■ 


ebA, TRAI^SLATION & COMMENTARY, CH. XIII 11 


Jpit^ flif% sr^m^vfWR; n n 

S^*r« II 9o II 


®L 


acceptable to the Gits,. Nay, the Consideration of Prakxti 
and Purusa is nothing hut the Consideration of the Body and 
the Atman in another form. (See Gi. Ra. Ch VII), There¬ 
fore, the Blessed Lord, having expounded the Knowledge 
of the Body and the Atman on the authority of the 
Upanisads, now again explains the same Knowledge in the 
terminology of Samkhya philosophy, but without accepting 
the Dualism of the Samkhyas, in the shape of a dis¬ 
crimination between the Prakrti and Purusa—] 

(19) Know that both Prakrti and Purusa are eternal. 
Know that the evolutes (viMra) and the constituents (gunn), 
nil spring: out of Prakrti. 

[ According to Samkhya philosophy, Prakrti and Pui-usa 
are not only eternal but also independent of each other and 
self-created. According to Vedanta philosophy, Prakrti 
originates from the Paramesvara and is, therefore, neither 
self-created nor independent (Gi. 4. 5, 6). But, as it cannot 
be said when Prakrti originated from the Paramesvara, and 
as the Purusa (Jiva) is a part of the Paramesvara (Gi. 15. 

7), Vedantists admit that both are eternal. A further 
elucidation of this subject-matter has been made in 
Chap. VII of the Gita-Rahasya, specially at pp. 219 to 226 

and in Chapter X at pp. 362 to 366, to which the reader 
is referred. ] 

(20) Prakrti is said to be the cause for the activity of 
the karya (that is, the Body) and of the /laru^ia (that is, the 
senses); and (without being a Doer) the Purusa (Ksetrajfia) 
is said to be the cause for experiencing pain or pleasure. 

I In this stanza, the reading ‘ kSnjakarana ’ is found in 
some texts instead of the reading ‘ kSryakaraita’; with 
that reading the stanza means, that the 23 elements of 
Samkhya philosophy, namely, Mahat and the others, 
spring one out of the other, the one being the cause for 
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the one which follows, and that the entire perceptible 
universe comes into existence out of Prakrti. Such an 
interpretation would not be improper. But in the Con¬ 
sideration of the Body and the Atman, a Consideration of 
the origin of the Body, is out of place. How the world has 
sprung out of Prakrti has been explained before in 
Chapters VII and IX, Therefore, the reading ‘ karijakaravta * 
seems more appropriate in this place. The Samkarabhasya 
adopts the reading ‘ kaTyakaraxia\\ 

(21) Because, when Prakrti is superintended over by 
Purusa, It enjoys the constituents born of Prakrti; and this 
union with the constituents (of Prakrti) becomes the cause 
for the Purusa to take birth in a good or bad species, 

[This description of the difference and the mutual 
relation between Prakrti and Purusa is from Sarhkhya 
philosophy (see Gl. Ra. pp. 219 to 221). The Blessed Lord 
now explains that the ‘Purusa’ of Sarhkhya philosophy 
is called the ‘Paramatman’ by Vedintists; He thus links 
the Samkhya with the Vedanta philosophy; and when that 
is done, the Consideration of the Prakrti and Purusa is 
harmonised with the Consideration of the Body and the 
Atman. ] 

(22) This * upadra^ta \ (that is, One, Who sits near and 
sees the constituents of Prakrti), Who gives the consent^ 
Who is the ‘ bharta ’ (that is, One, Who adds to the consti¬ 
tuents of Prakrti), and the Enjoyer, is known as the 
parapurusa (that is, the Highest Purusa—Trans,), the 
maheivara (that is, the Highest Isvara—Trans.) and the 
Paramatman, Who resides Ju the Body. (23) Who thua 
knows the Purusa (as qualityless) and (that) Prakrti (alone 
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is) full of qualities, however he may be acting, does not get 
re-birth. 


I When it has been proved in stanza 22, that the Purusa 
is the ParamStman within the Body, the inactivity and 
apathy, which are the qualities of the Purusa according to 
Samkhya philosophy now become the inactivity of the 
Atman; and a harmony is established between the arguments 
of the Samkhyas and Vedanta. Some writers on Vedanta 
imagine that Samkhya philosophy is inimical to Vedanta 
philosophy; and many Vedantists look upon the Samkhya 
arguments as entirely negligible. But instead of doing so, 
the Gita has expounded the question of the Body and the 
Atman, once from the point of view of Vedanta, and again 
from the point of view of Samkhya philosophy (without, 
however, abandoning the Non-Dualism of Vedanta). This 
shows the equability of the Gita-science. Nay, this may 
be said to be an important difference between the expositions 
in the Upanisads and in the Gita respectively (See Gi. Ra. 
App. pp. 756 to 757 ). This clearly shows that though 
the Glta^ does not accept the Dualism of Samkhya phi¬ 
losophy, it does not fail to accept as much as is acceptable 
out of Sairikhya philosophy. It has been stated in stanza 2, 
that the Knowledge of the Body and the Atman is nothing 
but the Knowledge of the Paramesvara. The Blessed Lord 
now incidentally explains in short the various means of 
acquiring Release, by acquiring this Knowledge of the Body 
( piiiija ) and of the Paramesvara within the Body—] 

(24) Some persons of their own accord see the Atman 
wkhin themselves by means of meditation; some by the 
Sarhkhya-Yogu and some by the Karma-Yoga ; (25) but thosc> 
who do not thus acquire the Knowledge (by themselves), many 
such worship (the Paramesvara, with religious faith) by 
hearing the advice of others. These persons, who act, 
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accepting as correct what they have heard, also overcome- 
death and go beyond. 

[ These two stanzas mention the various paths of Self- 
Realisation, namely, (i) Meditation, according to the 
Patanjala-Yoga; (ii) Abandonment of Action after the 
acquisition of Knowledge, according to the Samkhyas; (iii) 

(a) performing all Actions desirelessly and with the 
intention of dedicating them to the Paramesvara, and (6) 
placing confidence with faith in the statements of trust¬ 
worthy persons and becoming devoted to the Paramesvara, 
(G1 4. 39), according to Karma-Yoga. Whichever path one 
follows, one ultimately gains the Knowledge of the 
Paramesvara and attains Release. Therefore, the proposi¬ 
tion laid down in the earlier chapters, that the Path 
of Karma-Yoga is the best, from the point of view of 
Universal Welfare, is not thereby affected in the least. 
Having in this way stated the various means of Self- 
Realisation, the entire subject has been summarised in the 
next stanzas in a general way ; and even in doing that, a 
unaiiimity has been established between the Kapila 
SSrhkhya philosophy and Vedanta. ] 

(26) O Bharatasrestha 1 remember that whatever move- 
able or imoveable thing is created, comes into existence as a 
result of the union between the Body and the Atman. 
(27) He, who has seen the Paramesvara, Who is equally in 
all created things, and Who ia not destroyed, even when all 
beings are destroyed, he may be said to have understood (the 
real principle). (28) Realising that the Paramesvara equally 
pervades everywhere, that man, who, by such Knowledge 
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escapes self-destruction (that is, who, of his own accord, 
takes to the path of virtue) attains thereby an excellent state. 

[ The description of the Paraiiiesvara given in stanza 27 
has appeared before in Gl. 8. 20 ; and this subject has been 
explained in Chapter IX of the Gita-Rahasya (See Gl. Ra. 
pp. 299 and 353). In the same way, the statement made 
before, that the Atman is everybody’s friend as also his 
enemy (Gl. 6. 5-7) has been repeated again in stanza 28. 
Having given a description of the feeling of equability 
towards all beings in stanzas 26, 27, and 28, the Blessed 
Lord now explains what happens as a result of this Know¬ 
ledge— ] 

(29) He, who has understood that (all) Actions are i» 
every way got performed by means of Prakrti, and that the 
Atman is Itself inactive (that is, One, who does nothing), may 
be said to have understood (the true principle). (30) When 
the diversity (that is, manifoldness) in various beings is seen 
as a unity ; and when (all this) extension is seen (to have 
taken plaice) from this (unity), the Brahman is attained to. 

[The Ble.ssed Lord now explains how the Atman is 
qualityless, untouched, and inactive—] 

(31) Being eternal and qualityless, this inexhaustible 
ParamStman.O Kaunteya! does not perform anything, though 
remaining within the Body ; and to Him, the contact (that is, 
bondage) of no Action attaches itself. (32) As other, 
pervading everything* is not affected (by anything), being 
subtle, so the Atman, pervading the Body everywhere, is not 
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affected (bj^ anything). (33) As the Sun alone illuminates 
this entire Cosmos, so also, O BhSrata 1 the Atman 
illuminates the entire Body. 


(34) Ihose, who thus, by spiritual eyes (that is, by eyes 
in the shape of Knowledge), understand the difference 
between the Body and the Atman, and the Release of the 
<fundamental) Prakrti of all beings, reach the Parabrahman, 

[ This is the summary of the entire chapter. I have inter¬ 
preted the word bhulaprakrtlmoksa” according to the 
Samkhya doctrine. According to this doctrine, getting 
Release or not, are not states of the Atman; because. It is 
always a Non-doer and unattached; but as It arrogates 
Activity to Itself, as a result of Its union with Prakrti. 
the Prakrti with which It is united, is liberated when 
this ignorance is destroyed; that is to say, the Prakrti is 
Released; and then it gives up its dance in front of the 
Purusa. Therefore, the S&mkhyas maintain that the two 
states of being bound and being released are essentially 
states of Prakfti (See S^rnkbya-Karika 62, and Gl. Ra. 
Ch. VII p. 223). I think that the words “the Release of 
the Prakrti** have been used in this stanza with reference 
to this Samkhya doctrine. But some interpret this 
expression as meaning **bhiitebhyal} prakftes ca 7nok^}}'\ 
that is, “ the Atman is Released from the five primordial 
elements and Prakrti**, that is to say, from Illusory Action. 
To proceed : thi.4 discrimination between the Body and 
the Atman is made by means of the sight of Knowledge 
(Gl. 13. 34), whereas the king of Vidyas {rUja-vidya) 
mentioned in Chapter IX is to be realised by the physical 
eyes (Gl. 9. 2); and the vision of the Cosmic Form is to 
be had, even by the highest devotee of the Blessed Lord, 
by divine eyes (Gl. IL 8)* This distinction between the 
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explanations of Jnana and Vijnana given in the 9th, 11th, 
and 13th chapters should be borne in mind. ] 

Thus ends the thirteenth chapter entitled Ksetra- 
Ksetrajna-Vibhaga Yoga in the dialogue between 
Sri Krsna and Arjuna on the Yoga included in the Science of 
the Brahman (that is, on the Karma-Yoga) in the Upanisad 
sung (that is, told) by the Blessed Lord. 
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CHAPTER XIY. 

[ In Chapter XIII, the doctrine of the Body and the Atmair 
has been expounded, once from the point of view of Vedanta 
and again from the point of view of Sarhkhya philosophy ; 
and it has been stated there that the entire activity is of 
the Prakrti, and that the Purusa, that is, the kqetrajna is 
apathetic. But, it has not been explained in what way this 
activity of Prakrti continues going. Therefore, the Blessed 
Lord explains in this chapter how diverse forms of creation, 
and especially of the living creation, are created from one 
and the same Prakrti. If one considers only the human 
creation, then, as this subject deals with the k^etra, that is 
to say, with the Body, it can be easily included in the 
Consideration of the Body and the Atman. But, as the 
immoveable world is also an expansion of the three-consti- 
tuented Prakrti, the exposition of the difference in the 
constituents of Prakrti can also form part of the Considera¬ 
tion of the Mutable and the Immutable. The Blessed Lord 
has, therefore, given up a restricted description as ‘ Consi¬ 
deration of the Body and the Atman ’, and started this 
chapter saying that He would explain to Arjuna in further 
detail the Jhana (Spiritual Knowledge) and Vijnana 
(Empirical Knowledge) which He had commenced to explain 
in Chapter VIL The reader is referred to the exhaustive 
explanation of this subject-matter, which has been given in 
Chapter VIII of the Glta-Rahasya. This description of the 
diffusion or spreading-out of the three constituents of 
Prakrti has also been given in the Anugita and in 
Chapter XII of the Manu-Smrti.] 

The Blessed Lord said :—(1) Once more am I going 
to tell you the best knowledge of all Knowledge, by knowing 
which all sages have reached the highest state from this 
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world. (2) Those who, taking shelter in this Knowledge, 
have become merged in Me, do not come to birth when 
the Cosmos is created, nor do they die when the Cosmos 
is destroyed; (that is to say, they become entirely free 
from the cjmle of birth and death). 

[This is an introduction. Now the Blessed Lord says 
in the first instance that Prakrti is only one form of 
Himself; and having thereby got rid of the Samkhya 
Dualism, He now explains—without clashing with Vedanta*— 
how the various perceptible objects come into existence 
in the world as a result of the three constituents of Prakrti.J 

(3) O Bharata I the mahadbrahma (that is, Prakrti) is My 
womb, and 1 lay in it the embryo of life; then all beings 
begin to come to life therefrom. (4) All beings, which come 
to birth in the various species ( such as beasts or birds etc.), 
of them, O Kaunteya I the mahadbrahma is the place of 
generation, and I am the Father, Who impregnates it with 
the seed. 

(5) O MahSbaho! the saliva, rajas and lamas con¬ 
stituents, which spring from Prakrti, keep tied within the 
Body, the ‘avyaya’ [that is, the unmodiliable {nirviMra\ 
Atman], which resides in the Body. (6) Out of these, 
the saliva constituent, which illumines because it is pure, 
and which is faultless, O sinless Arjuna ! keeps (beings) 
in bondage by the Attachment for liii]>pines 3 and Knowledge- 
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{7) The characteristic of the rajas constituent is to 
keep one engrossed; and know, that Desire and Attach¬ 
ment arise from this constituent. O Kaunteya! it keeps 
beings in bondage by the (Energistic) Attachment for 
performing Actions. (8) But the tamas constituent springs 
from Ignorance; and know, that it confuses all beings. 
O Bharata! it keeps (them) in bondage by ignorance of 
duty, idleness, and sleep. (9) The sattva constituent creates 
an Attachment for happiness, and the rajas constituent, for 
Action; but O Bharata ! the tamas constituent throws a cloak 
on Knowledge, and creates an Attachment for ^pramMa' 
'(that is, ignorance of duty or forgetfulness of duty.) 

[The individual natures of the three constituents have 
thus been explained. But these three constituents never 
exist individually, independent of each other; and they 
are always together. For example, although it is the 
nature of the sattva constituent to make a man do any good 
action, yet, as the inclination to do the good action results 
from the rajas constituent, there must also be some mixture 
of the rajas constituent with the sattvika temperament. 
That is why the saliva constituent is mentioned as the pair 
of the tavias constituent, and the rajas constituent as the 
pair of the sattva constituent in the Anugita, which gives 
a pairing description of these constituents (Ma. Bh&. 
Asva 36); and it is stated there, that all things in the 
world are created by the mutual support or mutual inter¬ 
relations of these constituents. (See Sam. Kfi. \% and 
Ql. Ra. pp. 213 to 215). This very principle is now first 
enunciated, and then the characteristics of the sattva, rajas 
and tamas constituents are described. ] 
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(10) Defeating the rajas and lamas constituents, the 
saliva becomes (preponderant); (then, he is said to be 
sahviha); and by defeating the saliva and lamas constituents 
tie rajas constituent becomes (preponderant); and bv 
eating the saliva and rajas constituents, the lamas 
becomes (preponderant). (11) When in this body, in all its 
apertures (senses), light (that is, spotless Knowledge) comes 
mto e..istence, the .nton constituent may be understood to 
have grown. (12) O Bharatasresfha I when the 
constituent increases, avarice, inclination towards Action, 
and the commencement of Actions, dissatisfaction, and Desire 
come mto existence; (13) and O Kurunandana ! when the 
to/Tias constituent increases, darkness, a desire not to do 
anything, and pramada (that is, forgetfulness of one’s 
duties) and confusion, even these, come into existence. 

[ The Blessed Lord has explained what differences take 
nature of a man, while he is alive, as a result 
of the t^ee constituents. HE now explains what goal s 
reached by these three kinds of persons- ] 

( ^) If a being dies when there is a preponderance of tlie 

to the p„,o 

nT7^1 tl'o osalted princlplea 

(th«t ,8, of gods, etc.). (,s) If i, dies when the ,L’ 


b\ 


§§ 






GiT5.-RAH4SYA OR KARMA-YOGA 


fsnr^ > 

tR^ f:?3Wr!T cTW* » 

5rr*T wp!t ^ ' 
sWI^JTTfr cTJT# TfRmSfTRHcT <' t'S » 

»Tx^cT ^nRR»4i »r:^r f^rgr?^ ?:r3RTT*. i 
■3T^F?T5orff%^!£n sTvfr n »> 

constituent is preponderant, it takes birth among those, who 
are engrossed in Action; and dying when there is 
preponderance of the lamas constituent, it takes birth in 
ignorant species, (such as, birds, beasts, etc.). (16) It is 
said that the result of virtuous Action is sinless and sattvika-, 
but the result of rajasa Action is pain, and the result of 
tamasa Action is ignorance. (17) Whereas Knowledge 
arises from the saliva constituent, avarice springs from the 
rajas constituent, and not only forgetfulness of duty and 
confusion, but even Ignorance arises from the lamas con¬ 
stituent. (18) The saltvika beings reach superior spheres, 
(that is, heaven, etc.), the rajasa beings remain in the 
middle (that is, human spheres), and the tamasa, who have 
inferior qualities and inclinations, go to lower spheres. 

I It has been stated even in the Sariikhya Karika, that the 
person actuated by the saliva constituent obtains heaven, 
because he is religious-minded and performs good actions; 
and that the one actuated by the tamos constituent goes to 
lower spheres, because he performs unrighteous actions. 

( Sam. Ka. 44). Similarly, the 18th stanza appears literally 
in the Anugita in the de.scription of the three constituents 
(Ma. Bha. Asva. 39,10 ; and Manu. 12. 40). But, even if a 
man may attain heaven by sattvika Action, yet, he does 
not thereby attain the highest goal of manhood, since 
heaven is not permanent. In order to obtain this highest 
goal of manhood, or Release, the man must, according to 
the Saihkhya doctrine, not only have a completely sattvika 
nature, but also acquire the Knowledge that Prakrti is a 
different thing from the Purusa. This is what the 
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Samkhyas call the (nguriUtiiavasthd ”, that is, ‘ the state 
of being beyond and untouched by the three constituents ’; 
and although this state is beyond the sattva, rajas, and 
tafias constituents, yet, in as much as it is the highest peak 
of the sdttvika state, it is ordinarily included in the sdttvika 
class; and it is not looked upon as a fourth class, as has 
been stated by me at the end of Chapter VII at pp. 327-8 of 
the Gita-Rahasya. Yet, as the Gita does not accept the 
Samkhya Dualism of Prakrti and Purusa, it alters the form 
of the above Samkhya doctrine by saying that he who 
realises the one Atman-formed Paramesvara or 
Parabrahman, Who is beyond both Prakrti and Purusa, to 
be the Qualityless Brahman, is to be called the ' triguiidtlta^ 

{ one beyond the three constituents ); and that is what is 
described in the next stanza—J 

(19) When the ^ dra^td ’ (that is, the apathetic looker-on 
Purusa) realises that there is no other active agent except 
the constituents (of Prakrti), and realises (the Principle) 
beyond (all) the (three) constituents, then he reaches My 
form. (20) The embodied man, transcending these three 
constituents, which are the cause of the birth of the Body, 
mu] becoming free from the pain of birth, death, and old age 
experiences immortality (that is, Release). 

[In as much as that which is 'Maya’, according to 
Vedanta, is ' triguiidtmaka prakrti* (three-constituented 
Prakrti) according to Samkhya philosophy, becoming 
' trigiir^utitu' means ‘casting off Maya or, Illusion, and 
recognising the Parabrahman* (Gi. 2. 45); and this is 
what is known as ‘the Brahmi state’ (Ql. 2. 72 ; 18, 53). 
Hearing these characteristics of the *tHgurintita* according 
to the philosophy of the Absolute Self, Arjuna becomes 
inspired with the dosire of learning more about it; and as 
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he has in Chapter II asked a question about the Steady-in- 
Reason {stithaprajna), (2. 54), so also he now asks ] 

Arjuna said:—(21) O Lord 1 by what characteristic may 
a man (be said to) go beyond the three constituents ? What 
is the behaviour of that {trigumlltd) person ? and how does 
he go beyond these three constituents ? (tell me that). 
The Blessed Lord said :—(22) O P5ndava 1 that man, who, 
when Enlightenment, Progression, and Ignorance (that is, 
respectively the products or the effects of the sattva, rajas 
and tamas constituents) overcome him, does not hate them ; 
and, who does not desire to possess them, if he does not 
obtain them; (23) who remains like an Apathetic towards 
the Fruit of Action ; whom the {sattva, rajas, and tamas) 
constituents cannot unsettle ; who remains steady, only 
realising that the constituents are performing (their 
respective) functions, and does not move (that is, does not 
experience any emotion); (24) to whom pain and happiness 
are the same ; who has become ‘ svasthah ’ (that is, steady in 
his own place) : to whom earth, stone, and gold are just the 
same; to whom what is beloved and what is disliked, 
disaparagement and praise, are just the same ; who is always 
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courageful; (25) to whom, honour and dishonour are ‘ tulya ' 
(that is, alike), and a friend’s party, or an enemy’s side are 
both alike ; whose (desireful) activities have come to an end, 
(because he has realised that it is Prakrti, which is doing 
everything), such a man is known as a ‘ trigunatita ’ (that is,, 
one who has transcended the three constituents_Trans.). 


[ This is the reply to the two questions : (i) what are the 
characteristics and (ii) the conduct of the person, who is a 
‘ trigumt'Ua ’ (that is, who has transcended the three consti¬ 
tuents) ? These characteristics are the same as those of the 
Steady-in-Reason (stithuprajila) described in Chapter II, and 
of the Devotee (bhakHmSn) described in Chapter XII. Nay, 
some of the adjectives (namely, “ sarvdi-aTiibha-paritySgi ”, 
“ tulya-mnd&stutih ”, “ uddsinab" etc.) are the same in two of 
the three or even in all the three places. From this it 
becomes clear, that whichever path, out of the four paths 
mentioned in the last chapter (13. 24, 25), is followed, the 
characteristics and the conduct of the man, who has reached. 
Perfection {siddhi), are the same in all paths. Nevertheless, 
as the doctrine firmly established in the 3rd, 4th, 5th and 
other chapters, namely, that ‘no one can escape the 
performance of Desireless Action’, remains unaffected 
throughout, one must remember that all these persons, 
whether called stithaprajna ’ or ‘ bhagavad-bhakta ’ or 
‘ trigumtita ’, all belong to the Path of Karma-Yoga. The 
reader is referred to the explanation of the word ‘ aarodram- 
bha-paritydgi ’ given in the commentary on Gl. 12. 19. 
Commentators subscribing to the Path of Renunciation 
imagine that these descriptions of the person, who has 
reached the State of Perfection {siddhavasfhd) are independ¬ 
ent of each other; and maintain that the Gita supports 
their own doctrine. But, I have explained at great length 
in Chapters XI and XII of the Git5-Rahasya, that such an 
interpretation is inconsistent with the anterior and 
posterior contexts, and not the correct interpretation (See 

65—66 
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p. 450 and pp. 519-530), To proceed: the Blessed Lord 
has thus answered the two questions of Arjuna. He now 
gives ^li6 answer to the question, how such persons 
tranBcend the three constituents—] 

(26) And he, who serves Me with the avyabhic^ra (that 
is, single-aimed) Yoga of Devotion, dedicating all Actions 
solely to Me, goes beyond these three constituents, and 
becomes capable of attaining the brahmabhutavasihd (that is, 
the state of being ^ brahmabhTUa\ or * merged in the 
Brahman'—Trans.); 

(A doubt is likely to arise about this stanza, namely,how 
the state of being a(that is, of transcending 
the three constituents), which pertains to the Samkhya path, 
can be obtained by the Bhakti-Yoga, which includes Action. 

So the Blessed Lord now says—] 

(27) because, 1 am the ultimate seat of the immortal 
and inexhaustible Brahman, of the Perpetual Religion, and 
of the ^ekdntika* (that is, the highest) intense bliss. 

(This stanza means, that as soon as one has given up 
the Samkhya Dualism, there remains only one Paramesvara; 
and the state of being a ' iriguxiaiita" is reached by 
worshipping that one Paramesvara. Nevertheless, when 
once it is admitted that there is only one Paramesvara, 
the Gita does not have any dogmatic insistence about the 
means of attaining to Him (see Gi. 13. 34 and 35). It is 
true that the Gita has stated that the Path of Devotion 
is the easiest path, and therefore, most acceptable to 
everybody. But, it has nowhere stated that the other 
paths ought not to be followed, That the Git^ supports 
only the Path of Devotion, or only the Path of Knowledge, 
or only the Path of Yoga are opinions, which are fathered 
- >n the Gita by the supporters of those respective doctrines. 
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The doctrine really establiehed by the Gita is something 
quite different. Whether, after a person has acquired the 
Knowledge of the Paramesvara—whatever the means he 
may have employed for the purpose—he should or should 
not continue to perform the various Actions of worldly 
life, for universal welfare, is the chief question in the Gita; 
and the reply to that question has already been given 
before in clear and unmistakable terras to the effect that 
the Karma-Yoga is the most superior. ] 

Thus ends the fourteenth Chapter entitled Gunatraya- 
ViBHAGA Yoga in the dialogue between Sri Krsna and 
Arjuna on the Yoga included in the Science of the Brahman 
(that is, on the Karma-Yoga) in the Upanisad sung (that is, 
told) by the Blessed Lord. 


/ 
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CHAPTER XV. 

[ In Chapter XIII, the Blessed Lord has considered the* 
philosophy of the Body and the Atman together with the- 
similar Samkhya discrimination between Prakrti and 
Purusa; and in Chapter XIV, after explaining the 
differences which arise between the natures of different 
persons, as a result of the three constituents, and how on 
that account different final states are obtained by the 
sattvika and other persons, He has explained what is meant 
by being a triguvatitciy what is the Brahrai state according, 
to Veda,nta philosophy, and in what way that state can be 
reached. It is true that all this exposition has been made 
in S&mkhya terminology ; yet, it has been made without 
accepting the SSrhkhya Dualism ; and, as being the 
Spiritual and Empirical Knowledge of that one Para- 
mesvara, of whom Prakrti and Purusa are both manifesta¬ 
tions. In addition to this description of the form of the 
Pararaesvara, the Blessed Lord has shown in Chapter VIII 
the differences between the adhiyajHa, the adhjaima, the 
adhidaivata etc.; and He has also stated, that there is only 
one Paramesvara, Who pervades everything, and that He 
is also the Atman (foyetrajna) within the Body (k^el?^).. 
The Blessed Lord now explains why the expansion of the 
Universe created by the Paramesvara, or the Name-d. 
and Form-ed diffusion-out of the Paramesvara, is sometimes 
described by comparing it to a tree or a forest; and He 
then describes the Purusottama-svarupa, which is the most 
excellent of the fornts of the Paramesvara. ] 

The Blessed Lord said :—(I') Having its root (one> 
above anil branches (manifold) below, and (which is) avyaya 
(that is, which will never perish); of which the ‘ chandamsi' 
(that is, the Vedas) are the leaves, that man, who has 
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•un3erstood the a^vallha-ivt^^ which is described thus, is the 
(true) veda-veita (that is, one who has understood the Vedas— 
Trans.). 

[The above description is of the *Brahma-vrksa’ (the 
Brahmic-Tree), or of the samsara-vtk^ (the tree of the 
Cosmos). The word ‘ samsara * is understood in the Marathi 
Ternacular as meaning ‘ remaining in the midst of one’s 
wife and children, and performing one’s daily duties.’ But, 
this narrow meaning is not intended in the present context; 
and safnsai'a means “the entire world, which can be seen 
by the eyes, or the visible Cosmos”, which is known 
in Sarnkhya philosophy as “ the diffusion of Prakrti ”, 
and in Vedanta philosophy as “ the spreading-out of the 
Maya (Tllusion) of the Blessed Lord”; and the same thing 
has been described in the Anugita as the “Brahma-vrk§a 
and the Brahmawana” {hrahmaranya), (See Ma. Bha. 
Asva. 35 and 47). The idea or the simile that the colossal 
visible universe has sprung from the One and Imperceptible 
Paramesvara, just as a sky-high tree springs from a minute 
seed, is to be found not only in the Vedic religion, but also 
in other ancient religions; and in modern European 
languages, it is described as the Cosmic-Tree ( jagat~vrk§a ), 
There is a description in the Rg-Veda (1. 24. 7) of a tree 
in the sphere of Varuna, the root of the rays of which 
is uppermost, the rays themselves extending downwards 
(iiichiah); and in the Visnu-Sahasranama (thousand names 
of \ isnu), varux^vik^h* (the Tree of Varupa) is mentioned 
as one of the thousand names of the Paramesvara. It 
would seem that the * supalasa-vrksa*, sitting under which 
Yama and the ancestors eat and drink together (Rg, 10. 
135. 1); or at the “top of which is a sweet pippala, on which 
two supania birds live” (Rg. 1. 164. 22); or “ that pippala 
tree, which is shaken by the ayu deities (the Marudganas)”, 
(Rg. 5. 54. 12), is the same as this tree; and the description 
in the Atharva-Veda, namely, “the astultJia tree, being 
the home of the gods, is in the third smrga sphere (in the 
Varuna-loka)”, (Atharva. 5. 4. 3 and 19. 39. 6), would also 
seem to be with reference to this tree. The etymology 
of the word asraliha* has been given in the Taittirlya 
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^asvaftha\ then the word 'asiatha' used in the Gita must 
betaken as meaning the pippola (asvattha), and not the 
audumbara or the mta trees: and that too is the original 
meaning of that word. The word ^chanddmst* in the 
sentence: “of which the leaves are the chanddmsi, that is, 
the Vedas ” is understood as being derived from the root 
‘c/iarr = to cover (see, Chan. 1. 4, 2); and the similarity of 
the "Vedas with the leaves which cover the tree has thus 
been described; and it has been stated at the end that, as 
all this description is according to the Vedic tradition, one 
who knows all this is a ‘ vedavetld \ This is the description 
according to the Vedas. The same tree is now described in 
another way, that is, according to Sarhkhya philosophy—] 

(2) Its br.Liiches, which are fed by the (three) saitva and 
•other constituents, and from which, shoots of objects of sense 
(in the shape of sound, touch, colour, taste, and smell) have 
sprung, have spread out downwards as also upwards ; and 
ultimately, its root-lings, in the shape of Actions, are also 
grown downwards to a great distance in the human sphere. 

[ According to Sarhkhya philosophy, there are only two 
fundamental elements, namely, Prakrti and Purusa ; and I 
have explained in great detail at p. 243 of Chap. VIII of 
the Gita-Rahasya how the 23 elements, namely, nmhat and 
others, come into existence, and how the Cosmic-Tree is 
formed, when the three-constituented Prakrti (Nature) 
spreads out its diffusion before the Purusa (Spirit). But, as 
Prakrti is not independent, but is only a part of the Parame- 
svara. according to Vedanta philosophy, the doctrine of that 
philosophy is, that this diffusion of the three-constituented 
Prakrti cannot be looked upon as an independent tree, but 
should be taken merely as the branches of an ‘ urdhvavxTda* 
(upwards-rooted) pippala tree. Consistently with this 
doctrine, there is now a slightly different description to the 
effect that the branches, fed by the three constituents, of the 
Vedic adhah-sdkha (downwards-branched) tree, described in 
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the first stanza, have speard out not only ‘ downwards * but 
also ‘upwards’: and thus the thread of the doctrine of 
Causality (karma-vipaka-prahiya) has ultimately been 
interwoven into the texture. In the description of the 
Brahmic-Tree (braJima-vrk^) given in the Anugita, no 
attempt has been made to harmonise the Vedic and the 
Samkhya descriptions; and the hrahma-vrkm described 
there is of only the 24 Elements of Samkhya philosophy 
(See Ma. BhA Asva. 35. 22, 23; and Gi. Ra. Ch. VIII, p.243). 
But that has not been done in the Gita; and an attempt 
has been made in these two stanzas to harmonise the Vedic 
description of the Paramesvara, as a tree in the form of this 
visible world, with the Samkhya description of the Cosmic 
Tree (bi'ahmaxi^-VTksa) or the diffusion-out of Prakrti. In 
order to obtain Release, one must be get rid of this develop¬ 
ment of the three-constituented upwards-rooted tree; but 
this tree is so tremendous, that it is impossible to find out its 
origin. Therefore, the Blessed Lord now shows the way 
how this universe-comprehending tree can be destroyed, and 
how the Immortal Principle at the root of it can be 
Realised—] 


(3) But, in this world, one cannot ascertain the form of 
it (as has been described above) ; nor does one find its end, 
or commencement or support; cutting this asvaitha (tree), of 
which the roots have gone incalculably deep, with a powerful 
sword in the shape of Non-Attachment, (^) one should, 
thereafter, (saying) “ I am now going to that primordial 
Puruaa (Spirit—Trans.) from Which (this) ancient (creative) 
Pravrtti (Activity—Praus.) arose ", find out that seat, having 
gone where, there is no return, 

I rhe saniKaro. (extensive development) of the universe 
is the Name-d and Form-ed Karma (Action), and this 
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«^ir^hmana (3.8.12.2) as follows, namely:—“This tree is 
called asvattha’, because Agni or Yajna-Prajapati fell 
from the sphere of gods (devorloka) during the pitriMa,* 
and taking the form of a horse {aim), remained invisible in 
or a y^ai (See Ma. BhS. Anu. 85). And many etymo* 
legists are of opinion that this tree is called ‘asvaitJia’, 
(i. e., horse-stable), because the horses of the Sun take 
rest under it in the Yama-loka (sphere of Yama), during 
the night of^ the pitryana. The etymology of that word, 
given in y edanta philosophy as‘ a ’ means ‘ not ’; ‘ iva 
means to-morrow ’; and ‘ tfha ’ means ‘ remaining ’ 
{asvattha = not remaining to-morrow), has been imagined 
afterwards. ^^It is true that the form of May5 can be 
described as “ not remaining to-morrow ”, since the form of 
Rame-d and Form-ed Maya is perishable, mutable, and 
c anging every moment; but, it is clear from the adjective 
avijaya (that is, ‘‘that which never suffers ^ vyaya'ox is 
imperishable’^, which is used here, that that meaning is not 
intended. The pippala tree was originally known as the 
asvattha tree; and the Brahmic immortal asvattha tree, 
which has been described in the Kathopanisad in the 
following words, namely. 


ardhvamulo' vSksWcha ete ’svatthah sandtanah I 
tad eva sukram tad brahma tad evamrtam ucyate ii 
IS the same ‘ asvattha ’ tree ; and the description in the 
Bhagavadgita must have been adopted from the description 
in the Kathopanisad, as will become quite clear from the 
similarity of the words “ urdhvamulam adhahiakJmh ”. As 
the Paramesvara is in heaven above and the jaqad-vrksa 
(the Cosmic-Tree), which has grown out of Him, has come 
down to the human sphere, that tree has been described as 
having its root, that is, the Paramesvara above, and havine 
Its innumerable branches in the shape of the diffused 
Cosmos spread downwards. But, as the descending shoots 
of the lata tree (banian or fig-tree) also grow downwards 
from above, we come across another idea in ancient 
religious works that this Cosmic-Tree must be the ‘ rata * or 

• For meaning of see Vol. I pp. 408-412—Tran^. 
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tfie banian tree, and not the pippala tree. For instance, 
there is a description that the aivattlia (pippala) tree is the 
tree of the Sun, and that, “ nyagrodho varuv .0 VTkmh that 
is, “the 'nyagrodha' = downwards; and rodha^ 

growing) vata tree is the tree of Varuna ** (See Gobhilagrhya 
4.7.24). There is a description in the MahSbharata (Ma. 
Bha. Vana. 188-*91), that M^rkandeya Rsi saw the 
Paramesvara in the form of an infant on the branch of 
an avyaija (that is, imperishable, even at the time of 
general destruction), ^nyagrodfKL (that is, downwards- 
growing) vata-vrli^a (fig-tree) at the time of the pralaVa 
(Cosmic destruction). Also, the illustration which has been 
given in the Ghandogyopanisad for showing how this 
tremendous visible Cosmos has been created from the 
Imperceptible Paramesvara is also of the seed of the 
^nyagrodha' (Chan. 6. 12, 1). The Cosmic-Tree {visva-vrksa) 
has also been described in the Svetasvataropanisad 
(Sve. 6.6); but, what that tree is has not been clearly 
stated there; and there is a description in the Mundako- 
panisad that on this tree there are seated two birds, 
namely, the Sentient or Personal Self {jivatimn) and the 
Highest Self {paramatman)\ and that one of them is 
eating the pippala tree, that is, the fruits of the pippala 
tree, which is a description borrowed from the Rg-Veda. 
The third idea about the form of the Cosmic-Tree in 
addition to the two ideas, namely, of the pippala and the 
vata trees, is of the "auduynhara' tree; and this tree has 
been ascribed to Dattatreya in the Puranas. In short, 
the three ideas of the world created by the May& (Illusion) 
of the Paramesvara being either a pippala or a vata or an 
audumbara tree are to be come across in ancient treatises. 
And, on this account, the three names, in terms of a tree, 
namely, ^'‘nyagrodho ''dumbaro 'sikitlhah" (See Ma. Bba. 
Aim. 149. 101), have been mentioned in the Visnu-Sahasra- 
nama; and these three trees have been considered deities- 
and worshippable in common usage. Besides, the 
Visnu-Sahasraiiama and the Qm are both parts of the 
Mahabh^rata; and if the SahasranSnia mentions the three 
different names, 'auduDibara' ^rata* (nyagrodha), and 
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'^-^Carma is eternal; destroying this Karma means giving up 
the feeling of Attachment to it: it is not possible to destroy 
it in any other way; because, by its very nature, it is 
eternal and inexhaustible. All this subject-matter has 
been discussed in Chap. X of the GiU-Rahasya at pp. 394 to 
401, to which the reader is referred. The doctrine that 
Karma is eternal has been expressed in the words, “ one 
cannot ascertain the true form of it; nor does one find its 
end, or commencement ”, in stanza 2 ; and it has been stated 
later on that Non-Attachment is the only means for 
destroying the Tree of Karma. Besides, a man gets results 
according to the conviction of his mind at the time of 
worshipping (Gl. 8. 6). Therefore, stanza 4 describes the 
conviction {bhavana) one should have in one’s mind while 
this process of cutting this Karma-Tree is going on. This 
interpretation has to be put on this stanza, because, in the 
reading adopted in the Saihkarabhasya, namely, “/azn era 
cadyani purusa^n prapadye'\ the verb “ pm 7 >adge ” in the 
first person singular present tense has been used; and some 
such word as ‘ iti ’ has to be taken as implied. If one accepts 
the reading mentioned in the Ramanuja-bh5.sya, namely, 
tain eva cQclyain puru^fn prapadyed yatah pi'avrtlih etc.”, in 
order to get over this difficulty, it is possible to translate the 
stanza as: “one should find out the Seat, having gone 
where, there is no return; (and) one should go and reach 
That, from which this Cosmos was created”. But, as the 
root ^ prapad' is an atmanepada root, it cannot get the 
vidhyarihi third person form ‘ prapadyet *. ‘ prapadyet ’ is 

u p<^ira^niaip(Xiia form, which is gr^immatically incorrect; 
and that is why this reading has not been adopted in 
the Samkarabhasya ; and that was the right thing to do. 
The word prapadye* has been used in some hymns in 
the Chandogyopanisad in this way, implying 'Hi' (See 
Chan. 8. 14. 1). I need not point out that though the 
verb 'prapadye" is in the first person, it cannot be taken 
to refer to the speaker, namely, to Sri Krsiia, Who is giving 
the advice. The Blessed Lord now explains what beneficial 
result iK to be obtained by acting in this manner—] 
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(5) Who are free from vanity and ignorance, who have 
conquered the fault of being attached; who are steadily 
engrossed in Metaphysical Knowledge; who aru desireless, 
and liberated from the pairs of Opposites like pain and 
happiness etc., such Scients go and reach this inexhaustible 
Seat. (6) That is my super-excellent Seat, having gone 
where, there is no return. It is not illuminated, whether 
by the Sun, or by the Moon, or by Fire. 

[Out of these, the sixth stanza has appeared in the 
Svetasvatara (6. 14), the Mundaka (2. 2. 10), and the 
Katha (5, 15) Upanisads. The Sun, the Moon, and the 
stars all fall into the class of Name-d and Fonn-ed things; 
and, as the Parabrahman is beyond Name and Form, it is 
quite clear that the Sun, the Moon etc., all derive their 
light from the Parabrahman, and that nothing else is needed 
for illuminating the Parabrahman. The word ''paramci- 
sfhana'* (super-excellent Seat) in the above stanza means 
the Parabrahman; and being merged in this Brahman is 
the state of Release known as the ‘ Brahma-nirvana *. 
The exposition of the Metaphysical Knowledge of the 
Parabrahman, taking the simile of a tree, is now over. It 
now remains to describe the form of the Purusottama 
(purii^otiaina-svarupa ); but the Blessed Lord first explains 
the evolution of the Jiva, and the appurtenant description 
of the form of the Jiva, which is suggested by His last 
words. “ having gone where, there is no return > 

(7) My primordial amsa (particle—Trans.) takes the' 
form of Jiva in th 3 Jiva-world (in the land of Karma), and 
draws (to itself), the 'six' including tlic Mind, (that is to say, 
the Mind and the five (subtle) senses; this is known as 
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the ^lingd-hrira*). (8) When (this) Isvara (that is, Jiva) 
acquires a (gross) Body, and when it leaves the (gross) 
Body, then, just as the wind takes away the smell from 
the shelter (of the smell, such as, the flowers etc.), so also 
does this (Jiva) take away with itself the above-mentioned 
(Mind and five subtle senses). (9) Making its abode in 
the ears, the eyes, the skin, the tongue, and the nosci 
as also in the Mind, this (Jiva) thereby enjoys the objects 
of sense. 


[ In the first of these three stanzas has been described the 
Subtle or ^t«f/a-Body ; and then there is a description of how 
this Subtle Body (linga-sanra) enters the Gross Body, how 
it leaves the Gross Body, and how remaining in the Gross 
Body, it enjoys the objects of sense. According to Samkhya 
philosophy, this Subtle Body is made up of the 18 elements 
starting from Mahan upto the five subtle tanmatra ^^; and 
it is stated in the Vedanta-Sutras (3. 1. 1), that the five 
subtle elements and (life) are also included in it (see 

Ch. VIII of the Gita-Rahasya, pp. 255 to 262). Similarly, 
it is stated in the Maitryiipanisad (9. 10), that the Subtle 
Body is made up of 18 elements. Therefore, one has to 
conclude that the words “ Mind and five organs” point to 
the collection of the other elements, which are in the Subtle 
Body. The doctrine that the Jivatman does not come into 
existence over and over again each time from the Para- 
mesvara, but that it is an ‘ eternal amsa ’ or particle of the 
Paramesvara (Gl. 2. 24) has also been enunciated in the 
Vedinta-Sutras by using the two words ‘ nitya ' and ‘ awisa ’ 
<Ve. Su. 2. 3. 17 and 43); and this fact fortifies the state¬ 
ment in Chap. XIII (13. 4), that the consideration of the 
Body and the Atman has been adopted into the Gita from 
the Brahma-Sutras. (See Gi Ra. App. pp. 756 to 758). The 
w'ord awsa' has to be taken as meaning "just as space 
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(akdsa) is part of the receptacle (ghata), which contains it ”' 
(i. e„ ghatdkasadivat amsa); and not as an ' amsa' 
(particle), which has been cut out, as has been shown in 
Chapter IX of the Gita-Rahasya (pp. 338-339). When in 
this way, the Actions of taking birth in a Body, leaving the 
Body, and enjoying the objects of sense are going on_] 

(10) Fools do not realise That, Which leaves the body, or 
remains, or enjoys (not by Itself, but) as a result of being 
united with the constituents. People, who see with the 
giima-caksu (that is, eyes oi Knowledge—Trans.) realise 
(It). (11) Similarly, those Yogins who strive, realise this 
Atman installed in themselves; but, those, whose Atman 
(that is. Reason) is not evolved, such ignorant people cannot 
realise It eveu by striving. 

[After stating in the 10th and 11th stanzas, that Self- 
Realisation results by following the path of Karma-Yoga, 
by means of the “ eyes of Knowledge ”, the description of 
the evolution of the Jiva (the Personal Self) has been 
completed. Now, some further description is given here of 
the all-pervasiveness of the Atman, by way of introduction 

as had been done previously in Chapter VII (see, 7 . 8 - 19 ) • 

and then from stanza 16 onwards, a description of the form' 
of the Purusottauia is given.] 

(12) That brilliance, which being in the Sun, illumines- 
the whole world; that brilliance, which is in the Moon nnd 
in Fire, know that that brilliance is Mine. (lo) Similarly 
entering the earth, I maintain (all) created beings by Mjr 
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'brilliance; and, becoming the fluid Soma (Moon), I maintain 
;all ausadhi (that is, all vegetable life). 

[ The word ‘ soma ’ has the double meaning * soma-valli \ * 
and also ‘ Moon ’; and as the Moon is fluid, radiant 
(amstman)^ and white, so also is the soma-valli, according to 
the Vedas; and both have been called “ the Lord of 
Vegetables’*. But, having regard to the anterior and 
posterior contexts, the Moon is clearly meant here. After 
having stated in this stanza, that He is the brilliance in the 
Moon, it is stated in this very stanza that He is also the 
property of the Moon to maintain vegetation. There are 
descriptions elsewhere also, that, as the Moon is fluid, it 
contains this quality, which causes the growth of vegeta¬ 
tion. ] 

(14) Becoming the Vaisvanara-formed Fire, I inhabit the 
the bodies of created beings; and being united with the 
prana and the apana * breaths, I digest the four kinds of 
food (namely, that which is to be eaten, to be sucked, to be 
licked, and to be drunk). (15) Similarly, 1 am installed 
in the heart of everybody ; and Memory, Knowledge and 
their apohanafn\ (that is, destruction) are My doing; and 
I am also That, Which is to be known by means of all 
the Vedas; 1 am the author of Vedanta; and 1 am also 
the Knower of the Vedas. 


fThe 2nd part of this stanza has appeared in the 
Kaivalyopanisad (Kai. 2. 3); and the only difference of 
reading there is ''vedair amkaih" ot vedais ca 

saruaih Therefore, the inferences drawn by some critics, 

* For meaning of prana and apana, see p. 959 supra —Trans, 
t (tpohanain^^ is also translated as “Reasoning faculty 
(Bee Apte, Prastical Sanskrit-English Dictionary, 1924, p. 109«—Trans,). 
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on th« assumption that the word ‘ Vedanta ’ was not in 
-existence at the time of the Gita, that either this stanza 
must be looked upon as an interpolation, or the word 
‘ Vedanta ’ must be taken as meaning something else, are 
wrong. The word ‘ Vedanta ’ has appeared in the Mundaka 
(3. 2. 6), and in the Svetasvatara (6. 22) Upanisads; and 
some of the hymns from the Svetasvatara are to be found 
literally in the Gita. Now, the Blessed Lord gives a 
description of the characteristics of the Purusottama, based 
on the etymology of that word—] 


(16) In this sphere, there are two Purusa-s (that is, 
entities—Trans.), namely, the 'k^ara' and the ‘ak^ara'. 
The ‘ksara' means all (perishable) beings, and That 
(Imperceptible Principle in the form of Prakrti), Which is 
" kutastha' (that is, at the root ( kuta ) of all these beings ) is 
called the ‘aksara’. (17) But that super-excellent purusa 
(ptirusottama) is different (from both these). It is known 
, as the ‘Paramatman’. That inexhaustible Isvara pervades 
the three spheres and maintains (the three spheres). 
I (18) As I am beyond the ‘ksara’, and am (a Purusa), even 
[ more excellent (uttama) than the ‘aksara’, therefore, in 
ordinary parlance and also in VedSnta, I am known as the 
Purusottama ’ ( purusa 4 uttama'). 

[The words ‘ ksara ’ ( Mutable ) and ‘ aksara ’ ( Immutable) 

used in stanza 16 are respectively synonymous with the words 
‘ vyakta ’ (P erceptible) and ‘ avyakta' (Imperceptible)—or the 
perceptible universe and the imperceptible Prakrti—used 
in Saihkhya philosophy. Out of these, the meaning of 
'ksara' as “a perceptible perishable substance made up 
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of the five primordial Elements’" is patent. But, as the 
adjective 'ak^ra^ has several times before been also 
applied to the Parabrahman (See Gi. 8. 3; 8. 21; 11. 37 and 
12. 3 ), one must bear in mind that the word ‘ ak^ra ’ used 
in defining the ‘ Purusottama * does not mean the * ak^a 
Parabrahman' but means the ^akmra Prakrti* of Samkhya 
philosophy. And in order that such a confusion should 
not arise, the word ‘ n/csara ’ has been intentionally defined 
in stanza 16 as meaning the ^'kutasOui Prakrti” (SeeGi. 
Ra. Chap. IX pp. 275 to 280). In short, the AKSARA 
BRAHMA^^, which is beyond both the perceptible Cosmos 
and the imperceptible Prakrti (see my commentary on 
Gi. 8. 20“22) is essentially the same as the PtJRUSOTTAMA, 
Who is beyond the ‘/csara’ (visible Cosmos) and the 
^ak^ra' (Prakrti). Both these are known as the 
PARAMATMAN; and it has been stated in Chapter XIII 
that this ParamAtman resides in the Body in the form 
of the ksetrajna (Gi. 13. 31). From this it follows, that 
the Original Principle arrived at by the Consideration of 
the Mutable and the Immutable, namely, the *‘akmra 
Brahman ’ is also the ultimate resultant arrived at by 
the Consideration of the Body and the Atman: or, in other 
words, that there is only one Purusottama both in the 
Body ( pix^a ) and in the Cosmos ( brahmaTi<jia ). It has also 
been stated that the same Principle is to be found in the 
Adhibhuta, the Adhiyajfia, etc., or in the (symbolical) 
ancient pippala tree. That man, who has Realised this 
Unity in the Cosmos, and continues to Realise till death 
that “there is only one Atman in all beings”, attains 
the Paramesvara, while he is practising the Karma-Yoga: 
such is the ultimate summary of this exposition of 
Spiritual and Empirical Knowledge, It is not that one 
cannot attain RuleaBC solely by Devotion to the Para- 
mesvara, and without performing Actions. But, that is 
not the import of the exposition of Spiritual and Empirical 
Knowledge in the Gita; for it has been stated already 
in the beginning of Chap. VII of the Oita, that the 
exposition of Spiritual and Empirical Knowledge in 
the Gitft has been made solely (i) for showing that one 
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should perform all worldly affairs with a Desireless Mind, 
which has been purified, whether by Knowledge or by 
Devotion; and (ii) for showing how Release can thereby 
be obtained. To proceed: the Blessed Lord now explains 
what beneficial result is obtained by knowing this—] 

(19) Who thus Realises, without being engrossed by 
Ignorance, that 1 am the Purusottama, he, O Bharatu I 
becomes omniscient, and worships Me in all ways» 
(20) O sinless Bharata ! 1 have thus explained this science, 
which is a mystery of mysteries; by understanding thisi 
(a man) will become ^buddhwian' (that is, buddha or 
a Knower) and *krtakrtya' (that is, ^one who has done 
all that ought to be done*—Trans.) 

[The word 'buddhimnn" h&TQ means ‘ 62 irfc//ia ’ or a Jfiata 
(Scient, Knower); because, the words 'buddlwi' and 
krtakrtya have been used in the same sense in the 
Bharata (San. 248. 11). The ordinary meaning of the 
word ^buddha" namely, *the Buddha incarnation* has 
not appeared anywhere in the Mahabharata (SeoGlRa. 
App. pp. 788-789)]. 

Tims ends the fifteenth chapter entitled PuRUSorrAMA- 
Yoga in the dialogue between Sri Krsna and Arjuna on 
the Yoga included in the Science of the Brahman (that is, 
on the Karma-Yoga) in the Upanisad sung (that is, cold) 
by the Blessed Lord. 


67—68 


















CHAPTER XYI. 


[The Purusottama-Yoga is the climax of the Knowledge 
of the Mutable and the Immutable; and really speaking, 
the exposition of Jhana and Vijnana, which was started in 
Chapter VII, for showing how a man can attain Release by 
Realising the Paramesvara, while.he is following the Path 
of Kaniia-Yoga, should have been finished here, and the 
summary started. But in Chapter IX (9. 15i), the Blessed 
Lord has merely briefly stated that the ungodly person does 
not realise Pits imperceptible and excellent form ; and He, 
therefore, now commences this chapter for describing the 
character of such an ungodly person ; and after explaining 
in the next chapter why such differences arise between men 
and men, the entire Gita has been summarised in Chapter 
XVIIL ] 

The Blessed Lord said : —(1) Fearlessness, a pure and 
sattvika temperament, * jfinna-yoga-vyavasihiti' [that is, the 
well-calculated proportionment of jfiana (--marga) and 
(Karma-) Yoga], generosity, endurance, sacrifice, ^svMhyaya’ 
<tbat is, following the religion prescribed for one’s status-in¬ 
life), performing austerities, straight-forwardness, (2) harm¬ 
lessness, veracity, not getting angry, ^ iyaga* (that is, 
Renunciation of the Fruit of Action), tranquility,' apaisunya*y 
Uirnt is, overgrowing one's narrow-mindedness, and acquiring 
a generous frame of mind), kindness towards all beings, 
absence of avarice, mildness, feeling ashamed (of evil 
action), ' acdpala' (that is, giving up useless activity), 
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«(3) brilliance, forgiveness, steadiness, purity, non-hatred, not 
being over-dignified, these (qualities), O Bharatal are acquired 
by persons, who are born to godlike endowments. 

[ Thes 0 26 qualities of godlike endowment are practically 
the same as the characteristics of ' jfiana ’ given in Chapter 
XIII (Gi, 13. 7“"11), and that is why * gj 7 iu} 1 (i ’ has been 
included in the ungodlike characteristics in the next stanza. 

It is not possible to define the meaning of each word in the 
list of these 26 qualities in such a way that it will be 
different from the definitions of the other words ; and such 
was not even the intention of the Blessed Lord. For 
instance, Harmlessness (ahifhsa) is divided by some persons 
into ‘ kdyika ’ (bodily). ‘ vdcika ’ (vocal), and ' mdnasika ’ 
(mental); and, they look upon angrily hurting the mind of 
another person as a kind of harinfulness (/^wsa). If one, 
similarly, considers the three aspects of ‘ purity *, not being 
angry, not hating any one, and other qualities can be 
included in ‘ mental purity \ There is a detailed descrip¬ 
tion of self-restraint, austerities, veracity, and avarice in 
Chapters 160 to 163 of the Santiparva of the Mahabh^rata. 

Out of these, the word ‘ <iama ' (self-restraint) has there been 
taken in an extensive meaning, so as to include forgiveness, 
steadiness, harmlessness, truth, pleading, and other several 
~5 or 30 qualities (San. 160); and in exposition of ‘ satya \ 
(veracity), that quality is said to include by itself the 
following thirteen qualities, namely, truthfulness, 
equability, self-restraint, absence of jealousy, forgiveness, 
sharne, patience, want of envy, sacrifice {yaya), meditation 
(dliijaiia), * drijatd ’ (desire to benefit others), endurance, and 
kindness; and these various words have also been defined 
in the same place. Grouping together nio.ny qualities in 
this way under one heading is a matter of learning : and if 
each quality is considered in this way, it will be neces-sary 
to write a treatise on every one quality. All theijt* 
•qualities have been enumerated in the above stanz.» w ith 
the sole intention that one sliould thereby get a ct'mpleto 




1.1^] GlTA-RAHASYA OR KARMA-YOGA 

f^RTvirar^ irm i 

JTT %^r^'3TTmsi% qrn^ i> n 

idea of the sativika form of godlike endowment; and that^ 
if some meaning is not conveyed by any one word, it 
should be included in another word.' I have interpreted the 
word jnaimyoga-mjavasthiti'" in the above list, in. 
accordance with Gi. 4. 41 and 42, so as to support the 
Karma-Yoga. The words tydga and dhrti have been, 
defined by the Blessed Lord Himself in Chapter XVIII, to 
which the reader is referred (18. 4 and 29). Having thus 
mentioned the qualities included in godlike endowment, 
the Blessed Lord now describes the opposite, namely, the 
ungodlike endowment—] 

(4) Hypocrisy, pride, over-dignity, and also, O Partha I 
anger, ^ pdrusya' (that is, cruelty), and ignorance are 
(acquired) by those who are born in the ungodlike endow¬ 
ment* 

[In the 164th and 165th chapters of the Santiparva of the 
MahSbharata, some of these qualities have been described; 
and in the end, it is also stated who is to be called 
a *nTsanisa\ AB'ajflana* (Ignorance) has been described 
in this stanza as one of the characteristics of the ungodlike 
endowment, it is clear that 'jndna" (Knowledge) is 
a characteristic of the godlike endowment. Having in 
this way described the two kinds of natures one comes 
accross in the world— ] 

(5) (Out of these) The godlike endowment is considered 
(ultimately) productive of Release; and the ungodlike 
(endowment), productive of bondage. O Pandava ! you are 
born in the godlike endowment I Do not lament! 

[The Blessed Lord has thus shortly explained the fate of 
persons possessing these two kinds of nature. He now 
denoribes in detail the ungodlike (dsurl) person—] 
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(6) In this world, two kinds ol beings come into existence, 
(one) godlike, and (the other) ungodlike, (Out of these) 
I have described to you in detail the godlike (variety); 
(now) O PSrtha ! I am describing to you the ungodlike 
'( variety ), to which listen. 

[As the description given by the Blessed Lord in the 
previous chapters of how a Karma-Yogin should behave, 
what the Brahmi state is, who is to be called a 'slithapf'ojna 
or a 'hJiagaixidbhakta' ora ^trigurtJlttta\ and what Jfiana is 
etc., as also the description of the godlike endowment 
given in the first three stanzas is the same as the 
description of a person having a ^ dcuva' (godlike) nature, 
the Blessed Lord has here said that the ^dcUva^ variety 
has been described by Him in detail before. There is some 
reference in Chapter IX to the ungodlike endowment 
(9. 11 and 12); but as that description is incomplete, it is 
completed in this chapter. ] 

(7) Ungodlike persons do not understand what pravTtti is, 
(that is, what should be done), nor what nft;.?7fMS, (that is, 
what should not be done); and, purity, good behaviour, 
or veracity have no place in them. (8) These (ungodlike 
persons) say: ''the whole world is unreal, ^apratistha' 
(that is, without any support), ^amivara* (that is, existing 
without a Parmesvara) and * a-parasparasambhuta* (that is# 
not created one from the other); (in short) what can be 
the object of it, if not enjoying the objects of sense by 
human beings ? ” 

[ Although the meaning of this stanza is clear, there is 
a great deal of difference of opinion about the inter¬ 
pretation of the words used in it. In my opinion, this is 
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a description of the opinions of atheists like Carvaka and 
others, who disputed both the Vedanta and Samkhya 
doctrines relating to the construction of the world; and 
therefore, the words used in these stanzas refer to a doctrino 
contrary to both the Samkhya and the Vedanta doctrines. The 
Vedantist looks upon this world as perishable, and looks for 
the Imperishable Reality— salyasija safyam'' (Br. 2. 3. 6)— 
in it; and looks upon that Real Element as the fundamental 
support or ^pratistha *—%rahimpuccam pratistha' (Tai. 2. 5.)- 
of it. But the demoniac persons believe that this world is 
\i~saiyam\ that is, not containing ‘ satya ’ (Reality); and that 
it is, therefore, ^a-praiistham\ that is, not having a pt'ati^tha 
or support. But, a doubt may be raised that although the 
Imperceptible Parabrahman of the VedSntists may in this 
way be not acceptable to demoniac persons, they may be 
accepting the Perceptible Isvara, Who is worshipped in 
the Path of Devotion. Therefore, the third word anUvara'" 
has been used in this stanza, in order ta 
make it perfectly clear that such demoniac persons do not 
even accept the existence of an Isvara in the world. 

When once the fundamental foundation of the world 

has thus been denied, one is also compelled to deny 
the explanation of the order of creation of the world 

contained (i) in the Upanisadic w^ords; atman dMsaiy 

sa^ibhiUdi} i akdiad vdyuh I vayor agiuh I agner Updb I 
adbkyah pHhivi \ prthivyd o^dliayah \ o^dhibhyah annam f 
aai\7li puriimh l” (Tai. 2. 1); as also (ii) in the Samkhya 
doctrine, which looks upon Prakrti and Purusa as two 
independent Fundamental Elements, and looks upon all 
perceptible objects as being the result of the mutual support 
{annyotiyasraya), that is. of the intermixture, of the sattva^ 
rajas, and tartias constituents. Because, if this chain or 
order of succession is accepted, then, going backwards from 
nil the objects in the visible world, one will have to admit 


^ This qootBftion, which has not bee i translated into Marathi by 
the author, means ; Ether (or space), is born from the Self ; the 
air, from Ether (or apace) ; Fire, from the Air ; Water, from Fire ^ 
Earth, from Water* vegetable?, from the Earth ; fooi, from the» 
vepctablesjand man from food Trane. 
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that there is some origin for the world. Therefore, the 
demoniac people do not admit that the various objects in 
the world are parasparasambhuta, that is, created one from 
the other in a particular order. When once such a belief 
about the creation of the world is fixed in the mind of any 
person, the human being itself becomes the most important 
object, and it necessarily follows, as a natural conclusion, 
that all the things in the world have been created only for 
satisfying the Desire {kama-vasana) of that human being, 
and have no other purpose; and this meaning Is conveyed 
by the words kiinanuat kumahaitukcini *’ that is ** what 
other object can it have except to satisfy Desire used 
at the end of the stanza, and also by the subsequent stanzas. 
Some commentators refer the words “ aparaspara-- 
sambhutaM ” to the words ‘ kiimnyam ’; and interpret the 
stanza in the following way, namely, ** does one see any¬ 
thing, which is not created by the ‘ paraspara ’ that is, the 
union between the male and the female? No; and if no 
such thing is to be found, then this world is certainly 
kaniaheluJca * that is, come into existence as a result of 
the Desire (kameccha) of the male for the female ”: and 
some others break up * aparaspara ’ in a very strange way 
as oparas ca paras ca =aparas/>amz^"; and they interpret 
the stanza as meaning :—'^aparaspara itself means ^male and 
female ; and the whole world being created from these two,, 
the mutual desire of the male for the female is the only 
object for it; and there is no other object But, this 
interpretation is not straight-forward. * aparos ca paras oa ^ 
will give rise to the compound “ apnra-para ” ; and there 
will not be the consonant 's\ (the sakara), in the middle, as 
is to be found in 'aparaspara\ Besides, if one considers the 
previous words ‘ a-satya \ ‘ a-praiistha * etc , it is clear that 
a-paraspara-sambhuta * must be a 7ia/i-compound; and then 
one has to admit that the word ‘ paraspara-sambhuta * means 
the mutual creation (t/nyon^a-ja/ia/ia) of (constituents) 

outof described in S^rhkhya philosophy (Gl. Ra. 

p. 213 to 215). The two words 'anyonya ’ and ‘ paraspara* 
are synonymous with each other; and both these words are 
used in Samkhya philosophy in describing the mutual 
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•effects of the constituents on each other (see Ma. Bha. San. 
^05 ; and SSih. Ka, 12. 13). The Madhvabh^ya on the 
Gita accepts this meaning; and in explaining how the 
various things in the world spring one out of the other, it 
gives the same stanza as in the Gita, namely, “ ammd 
bhavanti bh'ut^iii ” etc., that is, “ rain-showers spring out of 
the sacrifice (because, the oblations thrown into the fire 
reach the Sun), food springs from rain-showers, and living 
beings spring from food ’* (Gi. 3. 14 ; Manu. 3-79). But, as 
the statement in the Taittirlya Upanisad is more ancient 
and more exhaustive than this, I have quoted it above as 
an authority. Nevertheless, the words ‘ a-paraspara- 
sa?hbhuta * in the Gita are, in my opinion, indicative of the 
Samkhya theory, rather than the Upanisadic theory, of the 
creation of the universe. The Blessed Lord now explains 
what effect this opinion of these demoniac persons, 
regarding the creation of the universe, has on their 
behaviour. The expression * kUmahaifuka ’ used at the end 
of the above stanza is now made further clear. ] 


(9) Accepting this view, these feeble-minded, soul-less, and 
malevolent persons perform cruel Actions, and come into 
existence only to destroy the world; (10) and sheltering 
themselves behind ' kdma* (that is, the desire to enjoy 
the objects of sense), which can never be fully satisfied, 
these (demonic persons), saturated with hypocrisy, false 
dignity, and pride, entertain (in their mind) false con¬ 
clusions, (that is, unreasonable ideas), and engage in 
iiirty Actions. (11) Similarly, being engrossed lifelong 
with immeasurable anxiety (to enjoy happiness), being 
steeped in enjoying the objects of sense, and firmly believing 
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that that is everything; (12) being bound by hundreds 
of bonds of hope, and being subject to Desire and Anger, 
(these demoniac persons) entertain the ambition of amassing 
huge wealth, by injustice, in order to enjoy pleasure. (13) 
(They say.) “ To-day I have acquired this; (to-morrow) I shall 
get that desire satisfied; this wealth is (with me); and 
again that (wealth) also will become mine; (14) I have killed 
this enemy; and I shall also destroy others; I am the 
Isvara, I (alone) am the enjoyer; I am perfect, powerful 
and happy; (15) I am wealthy, born in a good family; 
who other is there like me ? I will perform sacrifices; 
I will give in charity, 1 will enjoy myself”. Being misguided, 
as a result of Ignorance, as described in these words; 
(16) being mis-directed by all sorts of ideas, being entangled 
in the cob-webs of mental confusion, and steeped in the 
enjoyment of the objects of sense, these (demoniad persons) 
fall into a filthy hell! (17) (Who are) Self-praisers, who 
behave over-bearingly, and who are full of the pride of 
wealth and dignity, these (demoniac persons), abandon 
gastric admonitions, and hypocritically perform only nominal 
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sacrifices. (18) Who, being bloated up by egoism, power,, 
pride, desire, and anger, hate Me (the Paramesvara ), Who am 
in their body as also in the bodies of others; (and who are) 
maligners, (19) (these) haters, who commit unholy Actions, 
and (these ' cruel, and lowest of men, are always thrown 
by Me into demoniac (that is, sinful) births in this worldly 
life. (20) O Kaunteya! these foolish persons, thus taking*, 
birth in demoniac wombs, never come to me, and ultimately^ 
reach the lowest of low conditions. 


[The Blessed Lord has so far described demoniac persons 
and the state they reach. HE now explains how one can 
escape from it —] 

(21) The gate-way of hell is of three folds, namely,. 
Desire, Anger and Avarice ; and it is destructive of one’s 
Self; therefore, these three should be given up. (22) O 
Kaunteya ! when a man has escaped from these tamodvara-s 
(that is, doors of darkness— Trans.), he begins to act in a 
way whicli is beneficial to himself, and ultimately reaches- 
the highest state. 

( It is clear that when the three gates of hell are escaped 
from, a good state must he obtained. But, it has not so 
far been stated by what kind of conduct this can be done. 
Therefore, the Blessed Lord now explains what that path 
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1 23) (He) who has given up Sastric directions, and begun to- 
do what he likes, does not attain Perfection; nor does he 
reach an excellent state. (24) * lasmai* (that is, therefore— 
Trans.), in order to decide the karyakarya-vyovastkiH'*, 
(^that is, what ought to be done and what ought not 
to be done), you must accept the Scriptures (SSstras) 
as authoritative; and after finding out what has been 
directed by the Scriptures, it is proper that you should act 
accordingly. 

[The word * kQnjakarya-vyavasfhiti* used in this stanza 
clearly shows that the Gita has been told, keeping before the 
mind the idea of Ethics; and it has been shown clearly in 
the Gita-Rahasya (pp. 66 to 69) that this is known as the 
Karma-Yoga-Ss,stra, ] 

Thus ends the sixteenth chapter entitled Daivasura- 
Sampad-Vibhaga Yoga, in the dialogue between Sri Kpspa 
and Arjuna, on the Yoga included in the Science of the 
Brahman (that is on the Karma-Yoga) in the Upanisad sung 
(that is, told) by the Blessed Lord. 
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CHAPTER XVII. 

I When a description has thus been made of persons, who 
maintain and protect the world by following the Karma- 
Yoga-Sastra, as also of those, who, on the other hand, 
destroy the world, the question why these differences arise 
Between men and men, naturally springs up. The ordinary 
answer to that question, namely, "prakrtyn niyamh. svayS" 
that is, “that is according to everybody's nature”, has 
been given in Chapter VII above (7.20). But. as a full 
exposition about the three constituents namely, saltm, 
tcijus, and itxiTuis, has not been made in that chapter, it was 
not possible to give there a detailed explanation of these 
differences, ^ which arise from Prakrti. Therefore, these 
three constituents have been described in Chapter XIV; 
and after explaining in this Chapter how diverse kinds of 
faith etc., arise on account of these constituents, the entire 
subject-matter of Jriana and Vijn^na has been concluded 
in this chapter. In the same way, the reason for the 
differences in the Path of Devotion, mentioned in the 
Chapter IX (see 9.23 and 24), becomes clear by the 
explanation given in this chapter. Arjuna first asks— ] 

Arjuna said: (1) O Krsna! those who, notwithstanding 
that they are filled with Faith, yet perform sacrifice without 
observing the Scriptural methods, what should their ‘ nisihS' 
(that is, mental condition) be supposed to be? Is it 
mttvika, or rajasa, or tamasa ? 


mis IS the doubt ra^d by Arjuna on the admonition 

Scriptural methods 

should be followed^ It sometimes happens that even 
having faith in the Scriptures, a man commits mistakes 
as a result of ignorance. For instance, instead of 
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worshipping the Alhpervading Paramesvara, as has been 
enjoined by the Sastras, he may run after deities 
(Gi. 9. 23). And the question of Arjuna is, what is the 
‘ nistha ’ or state, or mental condition of such a person. 
'Oiis question does not relate to persons, who despise the 
Sastras and religion for want of faith in them, that is, to 
demoniac persons. Nevertheless, wherever there is occasion, 
the Actions of these people also have been described in 
this Chapter. ] 


The Blessed Lord said :—(2) This faith of living beings 
is naturally of three kinds, sdllvika, rdjasa, and ta?nasa. Hear 
(how^ that (is so). (3) The faith of every person, 
O BhSrata ! conforms to his ‘saliva' (that is, to his inherent 
nature )* Man is imbued with faith. In whatever matter 
(he puts) his faith, so is he (formed). 

[The word ' sattva' in stanza 2* means ‘natural tempera¬ 
ment’, ‘Reason’ or ‘conscience’. This word 'sattva' has 
been used in that sense in the Kafhopanisad (Kafha. 6. 7) ; 
and in the Simkarabhasya on the Vedanta-Shtras also, the 
term ' sattm-k.^trajna’ has been used in stead oi k^tra- 
(Ve.-Su. Sarh. Bha. 1. 2. 12). In short, the word 
svabhdia in stanza 2, and the word 'sattva' in stanza 3 are 
synonymous; because, the doctrine that nature is nothing 
but Prakrti, and that Reason, and later on. Conscience, 
spring from Prakrti, is accepted both in Vedanta and in’ 
Sarhkhya philosophy. The principle, “ in whatever matter 
(he puts) his faith, so is he (formed)” is only a repetition of 
of the theories, ‘‘those who worship deities, go to the 
deitie.s'’ etc., which have appeared before (Gs. 7. 20, 23: 9. 25): 
and I have discussed this subject in Chapter XIII of the 
Glta-Rahasya (see Gita. Ra^pp. 589 to 598). When it is 
* This ought to be stanza 3 and not stanza 2—.Trans. 
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admitted that every person reaps a reward according to 
his desires, and that having or not having a particular 
inclination or desire depends on his Prakrti (that is, nature), 
the question, how this nature should be improved, naturally 
arises. The answer to this question is: as the Atman 
'(Self) is independent, this bodily temperament can 
gradually be changed by practice and by renunciation; 
and this subject has been discussed in Chapter X of 
the Gita-Eahasya, to which the reader is referred, 
(see pp. 382 to 390). All that has to be considered for the 
moment is why and how these differences in faith arise. 
Therefore, after having stated that the faith changes 
according to a man’s nature, the Blessed Lord now explains 
(i) what three kinds of faith are to be found in different men 
as a result of Prakrti itself being composed of the three 
constituents sa//m, injas andtamas, and (ii) what the results 
of this difference are. ] 

(4) Persons, who are ^ s(ittvika\ that is, in whom the 
( benevolent) constituent predominates, sacrifice to the 
deities; the rajasa (passionate), to gnomes {yaksa-s ) and to 
demons ( rd^^sa^a-s) ; and other remaining tdmasa (ignorant 
•persons) offer sacrifice to dead bodies and ghosts {bhuta-^'). 

t The Blessed Lord has now explained the three classes 
into which men having faith in the Sastras fall as a resxilt 
of the difference of their Prakrti, and He has also explained 
their characteristics. HE now" describes the class of the 
lustful and hypocritical persons, who are such, as a result 
• .i not having faith in the Sastras. It is clear that these 
persons are not sdttvika ; but one cannot on that account 
simply call them ‘ famisa* ; because, although their actions 
:j.re contrary to the S&stras, yet they have a tendency to 
perform these Actions ; and, tendency to Action is a feature 
ot the 7'aja.s constituent. In short, the adjectives sdtfmka, 
rajasuy or taniasa cannot he simply applied to such people. 
That is. why men are divided into the two classes ‘ (fam ’ 
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(godlike) and ‘ asnrl ’ (demoniac); and these evil-minded 
persons are put into the ‘ asurl ’ class ; the same idea has 
been conveyed in the two following stanzas.] 

(5) But, those persons who, being imbued with hypocrisy and 
egoism, perform intense austerities contrary to^the Sastras, 
on the strength of Desire and Attachment, (6) and oppress 
not only the group of the five primordial elements * etc., 
in their body, but also Me, Who saturate that body 
such undiscnmmating (persons) may be understood to’ 
possess a demoniac temperament. 

[All the questions of Arjuna have now been anawe,.r>a 
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Austerity and Knowledge. I will explain to you this 
difference, to which listen. (8) The food liked by a sativika 
person is sueh as increases life, the sitlvika temperament, 
strength, health, happiness, and love; it is savoury, viscous, 
and such as will be absorbed into the body, and will remain, 
in it for a long time, and is enjoyable to the mind. (9) The 
food liked by the rajasa persons is ‘ katu’ (that is, hot), 
pungent, saltish, very warm, irritating, dry, exciting, and. 
such as creates pain, lamentation, and disease. 


[ In Sanskrit ‘ /iatu ' means ‘ burning ’; and ‘ tikta ’ means 
‘bitter’; and accordingly, in Sanskrit medical treatises, 
mustard is described as ‘ katu ’, and lemon or lime as tikta 
(See Vagbhata-Sutra, Cb. 10). The words 'kadu’ and 
‘ tikfiat ’ in the Marathi language are corruptions of the 
words ‘ katu ’ and ‘ tikta ’ in Sanskrit; but the meanings of 
those two words in the Marathi language have got 
interchanged. The Sanskrit and Marathi meanings of the 
word ‘ aparokm' are similarly interchanged; and this thing, 
is important from the point of view of etymology. ] 

(10) A tirnasa person likes food, which has remained 
standing, (that is, which has become cold), is tasteless, 
bad-smelling, which has become stale (for one day), has 
been tasted ( by other people), and is also impure. 

(Not only does the sa/<wAa person like sdttvika food; the 
rajasa person, rajasa food; and the tdmasa person, tamasa 
food; but conversely, by eating sattvika food, the inherent 
nature of a person also gradually becomes pure or sdttvika. 
as has been stated in the Upanisads: cf." dhdrasuddhan 
saliva iuddhit]!' (ChSn. 7, 26. 2). Because, as the ;Mind and 
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the Reason are only evolutes of Prakrti, if the food is 
sJlitvika, the inherent nature also becomes sWvika in 
consequence. These are the different kinds of food. The 
Blessed Lord now explains how there are three different 
kinds of sacrifices. ] 

(11) The Sacrifice performed without entertaining any 
desire for the fruit, and looking upon the performance of 
Sacrifice as a duty, and with a peaceful mind, and according to 
the S^stric rites, is sattvika \ (12) but the Sacrifice performed 
with a desire for fruit, or only hypocritically (that is, for 
making an exhibition of one's riches), know that, such 
a sacrifice, O Bharata-srestha 1 is a sacrifice ; (13) and,, 

the Sacrifice performed without Scriptural ceremony, without 
the sacrifice of food, without the recitation of liymns 
without giving charitable gifts, and without faith, such 
a sacrifice is tamasa. 


[ Just as there are three kinds of food and sacrifice, so 
also are there three kinds of austerities. But austerities have 
first been divided into ‘ kdyika! (bodily), ^v^cika (vocal), and 
‘ imnasika * (mental); and then the three sub-divisions of 
each of these as a result of the sattva, rajas and tamos con¬ 
stituents have been explained. The word ^tapa* in this place 
Is not to be taken in the narrow meaning of ‘ going into a 
forest and mortifying the body according to the Pataftjala- 
but means ‘Yajna, Yaga, study of the Vedas, or 
whatever anybody*s duty may be according to that one of 
the four classes to which he belongs; e, g, fighting for the 
Ksatriya, trade for the Vaisya, etc-, which is the austerity 
(tapa) or penance for that particular person*. This com¬ 
prehensive meaning of the word ‘ tapa * (religious austerities 

69—70 
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or Penance), given by Manu (Manu. 11. 236) is intended 
in the following stanzas of the Gita. ] 

(14) Worshipping deities and Brahmins, as also those 
Avho are learned; cleanliness, straight-forwardness, celibac}^ 
:and harmlessness i? called ' sanra’ (that is, hdyika or bodily) 
penance. (15) Speech, which does not cause ptin (to the 
mind), which is true, likeable, and beneficial and also, 
the practice of ^ svddhydya* (that is, ones own duties) 
is called ^ vdngmaya ’ ( vdcika or vocal ) penance. (16) Keeping 
one's mind pleased, gentleness, and maintaining ^mauna* 
(that is, silence, like a muni), mental control, and pure 
feelings is called ^mmasa* (mental) penance. 

[ The words, satya^ priija, and hita used in stanza 15 seem 
to refer to the dictum of Manu : “ sat yam bruydt priyam 
bruydn m bruydt satyam apt'iyam i priyabi ca nRnrtam 
bruydd esa dhrtrmah sandtanah ii ” (Manu. 4. 138), that is, 

‘‘ one should speak what is true ; one should speak what is 
sweet; one should not peak what is true, if it is not 
sweet: * this is the ancient religion”. But Vidura has 
told Duryodhana in the Mahabharata itself (Habha. 63. 17) 
that “ npriyasya ca pathyasya vaktd srota hi durlabliah ” 
(that is, “ of what is disagreeable and beneficial, the speaker 
as also the hearer are hard to find ”—Trans.). Each of the 


^ Tb.0 word:5 priyujh ca nunTtafh hriiyat in the above quotation, 
which moan: nor what is sweet, if it is false are not 

included in the author’s Marathi translation of the Sanskrit 
quotation—Trans. 
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three divisions of Penance, namely, kllyika, vScika and 
mdnasika falls into the following sub-divisions_^] 

(17) If each of these three kinds of religious austerities 
(or penance) is performed without entertaining the Desire for 
Fruit, and with excellent Devotion, and with a mind steeped 
in Yoga, it is called saltviAa; (18) and when the austerities 
are performed with the intention that one should be 
appreciated, or held in dignity, or worshipped, or hypo¬ 
critically, then those unsteady and fleeting austerities are 
here (that is, in the Scriptures) known as rSJasa; (19) those 
austerities, which, being self-injurious, are performed out 
of a foolish persistence, or with the idea of harming others 
[by incantations for propitiation (^jarcina), or causing death 
(niarana) etc.], are called tamasa. 


[Having thus described the divisions cf Penance, the 
Blessed Lord now explains the three divisions of charitable 
{dana). ] 


it conviction that 

nroDri^t?nf^'^'!‘^ after consideting (the 

P P y f) the place, the time, and the ( receiving) person, 

g'^^er, is called 

saltviAa, (21) but the gift, which is made unwillingly, as a re¬ 
turn for some obligation (received), or with the idea of getting 
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some reward for it in future, is called ' rdjasa'; (22) and that- 
gift, which is made at an improper place, or at an improper 
time, or to an improper person, unappreciatiugly, or. 
disrespectfully is called tdmasa. 


[The three divisions into which Knowledge, Action, Do¬ 
ers, Reason, Perseverance, and Happiness fall, similar to the 
divisions of food, sacrifice, penance, and gifts, are explained 
in the next chapter (GL 18. 20-39). The differentiation 
between the constituents given in this chapter is here over. 
The Blessed Lord now refers to the definition of the 
Brahman (the 6ra/?7?za-mV^^’ia ); and proves the superiority 
and adoptability of sattvilca Action mentioned above. 
Because, a doubt is likely to be raised to the exposition 
made above, that, whether an Action is sattvika, rHjasa, 
or tamasa, it is still faulty and pain-causing; that, 
therefore, it is not possible to attain to the Brahman, unless 
all these Actions are given up ; and that, if this is true,, 
there is no sense in pointing out the difference, that a 
particular act is satfvika, and a particular act rdjcisa. The 
answer of the Gita to this objection is that these divisions 
of Action into sattvika, rdjasa, and tdmasa are not 
inconsistent with the Parabrahman. The canon {sai^ilcalpa), 
which defines the Brahman, includes sUiti'tkd Actions or 
good Actions; and therefore, it is proved beyond doubt that 
these Actions are not metaphysically eschewable (see 
Gl. Ra. p. 338). All the Knowledge acquired by man 
regarding the nature of the Parabrahman is concentrated 
in the definition composed of the three words ‘'Om, Tat, Sat**. 
Out of these * Oni ’ is the aksara-brahruari, and that has been 
described in different ways in different Upanisads 
(Prasna. 5; Katha. 2. 15-17; lai. 1. 8; Chan. 1. 1; Maitryu. 
6.3,4; Mandukya. 1. 12). And as this Brahman in the 
form of a consonant ( varriakYirabrupt ) was the only thing 
in existence at the commencement of the universe, all 
Action (or ritual) commences with that letter. ‘ Tat *=‘that*' 
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means ‘ something beyond the ordinary Action that is to 
say, the sattvika Action performed desirelessly, and having 
given up the Hope of Fruit; and ‘ Sat * means pure Actions, 
performed according to Scriptural directions, notwith¬ 
standing that they may have been performed with a Hope 
for Fruit. Such is the meaning of this canon; and if this 
meaning is accepted, not only sattvika Actions, performed 
with a desireless frame of mind, but also good Actions 
performed according to Scriptural directions are included 
in the ordinary and commonly accepted definition of the 
Parabrahman. Therefore, it is wrong to say that these 
Actions are eschewable. Besides the 'tat* and 'sat* 
Actions, there remain the ' asat* Actions, that is, evil 
Actions. But, as such Actions are harmful both in this 
life and the next, they are not included in the definition, 
as has been stated in the last stanza. The Blessed I^ord 
says--] 

(23) The Parabrahman is defined (in the Scriptures) in 
three ways, as ^'Oin-Tat-SatBy this (very) definition* 
were the Brahmins, the Vedas, and the Sacrifices created 
formerly. 


[It has been stated before that in the beginning of the 
world, the first Brahmin in the form of Brahmadeva, the 
gods, and Yajnas were first created (Gi. 3. 10). But, the 
form of that Parabrahman, from which all this has been 
created, is contained in the three words ‘ Om’, ‘ Tat * and 
^ Sat \ Therefore, this stanza means that the canon 
Gm-Tat-Sat * is the root of the entire universe. The Blessed 
Bord now gives the respective connotations of the three 
words* ‘Om*, ‘Tat*, and ‘Sat* in this canon, from the 
Karma-Yogic point of view—] 

* It is difficult to understand how anything can be created by 
a definition {nirde^a), Sridhara explains the word ‘ this ' as mean¬ 
ing < Parabrahman^ _ Trans. 
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(24) ^^tasrnat*' (that is, ^since the world starts with this- 
canon^), Brahmists* {brahma-vadinah^ start their Sacrifice,. 
Charity, Penance, and all other Scriptural Actions first 
uttering the word ^OM'. (25) By using the word ^TAT',. 

people perform Actions, such as, Sacrifice, Penance, 
Charity etc., without entertaining the Hope of Fruit, 
in order to obtain Release. (26) Reality {astiiva) and 
saintliness (^sadhutva^ are signified by the use of the word 
*SAT*; and O Partha I the word 'SAT* is also applied to 
proper (that is, good) Actions. (27) Fixity (that is, having 
an unswerving faith in Sacrifices, Austerities, and Charity) 
is also known as ‘ SATand the Action performed for that 
purpose is also known as ‘ SAT'. 


[Sacrifices, Austerities, and Charity are the important 
religious Actions; and the Actions performed for this 
purpose have been given the generic name ' tjajfldrtha- 
karma* (Action for the purpose of a Sacrifice) by the 
Mim&msakas. Though a man may entertain the Hope for 
Fruit in performing these Actions, yet, as that Hope is 
consistent with Morality, these Actions fall into the 
category of ‘ Sat'; and all Desireless Action falls into the 
class of Tat = that*, that is to say, ‘ that which is beyond 
this*. As both these kinds of Actions are thus included 

^ This word ‘ Brahmist ^ has been coined by me on the analogy 
of ‘ theist \ < atheist' eto.,—Trans. 














..TRANSLATION & COMMENTARY, CH. XVII 11 


§§ ^ fTcT =3r ?TrI l 

qrsa 5T srr n n 


§L 


in the Brahma-saihkalpa “ Om-Tat-Sat which is uttered 
at the commencement of every ritualistic Action, both of 
them must be said to be consistent with the attainment to 
the Brahman (see Gi. Ra. p. 338). Now there remains only , 
the‘asai*. The Blessed now explains what the result of 
that Action is —] 

(28) That oblation, which is thrown into the fire, or that 
(gift), which is given, or that penance, which is performed, 
or any whatsoever (Action), which is done, without faith 
is called ^asai\ O Partha 1 that (Action) is not beneficial 
whether after death (in the next life), or in this life. 

[ In short, the commonly accepted canon, indicative of 
the form of the Brahman, includes all Actions performed 
with a desireless frame of mind, and merely as duties, and 
which are either sattvika or are proper Actions, or good 
Actions, performed with a pure intention, and according to 
Scriptural directions. All other Actions are futile. This 
proves that it is not proper to ask any one to give up 
Action, which is included in the definition of the Brahman, 
which came into existence with Brahmadeva (Gi. 3. 10), 
and which no body can escape from. And that is why 
the above Karma-Yogic interpretation of the canon 
‘ Om-Tat-Sat * has been given in this chapter immediately 
after the disquisition on Karma. Because, a mere descrip¬ 
tion of the form of the Brahman has been given before 
in Chap. XIII, as also before that chapter. What the 
words ‘ Om *, ‘ Tat and ‘ Sat ’ must have originally meant 
has been explained at the end of Chapter IX of the Gltfi- 
Rahasya (p. 338). The description of the Brahman as 

Saccidananda” is now in vogue. But, as the definition 
of Brahman as ‘ Om-Tat-Sat ’ has been taken here, instead 
of the definition ‘ Saccidananda *, it is possible to draw an 
inference that the definition of the Brahman as “Sacci¬ 
dananda ’, as a generally accepted definition, must have 
come into vogue after the date of the Gita. 1 
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Thus ends the seventeenth chapter entitled Sraddha- 
TRAYA-ViBHAGA YOGA in the dialogue between Sri Kr§na 
and Arjuna on the Yoga included in the Science of the 
Brahman (that is, on the Karma-Yoga) in the Upanisad 
■•sung, (that is, told) by the Blessed Lord. 











CHAPTER XYIII. 


tlie summary of the entire 
•^it^science. I shall, therefore, make a review (literally, 
ca a lon-glance ) of all that has been stated so far 
or greater details, see Chapter XIV of the Gita-Rahasya). 

s c ear from Chapter ONE that the Gita has been 
oicl in order to induce Arjuna to do his own duty, when he 
was on the point of giving up the warfare, which was his 
tot according to his own-status {svadharma), and of starting 
^0 beg. Arjuna was filled with the doubt that if he 
performed such evil actions as kUling his own preceptors 
etc., his Self would not be benefitted. Therefore, in the 
beginning of Chapter TWO are mentioned the two ways of 
living one’s life, which are accepted by Jfianins (i. e.. 
Sages); namely, Sariikhya (samnyasa or Renunciation), and 
Xarma-Yoga (Yoga); and the ultimate conclusion has been 
arrived at, that though both these paths are equally produc¬ 
tive of Release, yet the path of Karrna-Yoga is the superior 
of the two (Gl. 5. 2). According to the Path of Karma-Yoga, 
ou of these two, the Reason is supposed to be superior; if 
the Reason is steady and equable, Karma (Action) does not 
prejudicially affect anybody; no one has escaped Karma, 
an no one should give up Karma; it is quite enough if one 
g ves Up the Hope of Fruit; it is necessary to perform 
arma at any rate for universal welfare, if not, for one’s 
^ t, if one s Reason is pure, Jnana does not conflict with 
arma; and if one considers tradition, then Janaka and 
aers behaved in the same way. These and other logical 
mentshave been advanced from Chapter THREE to 

Kanni^V ^ ‘ ^ R*»aflon, which ts necttsaary for making 

Release wMi ultimately attains 

order to Path of Karma-Yoga. In 

acouire ® Equability of Reason, one must 

realise that tWrirLlv^^o 

iB only one Paramesvara pervading the 
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entire creation ; there is no other way. Out of these, sense- 
control has been dealt with in Chapter. SIX; and from 
Chapter VII to Chapter XVII, is given the explanation of 
(i) how the Knowledge of the Paramesvara is acquired 
while practising the Karma-Yoga, and (ii) what that 
Knowledge is. Out of these, Chapter SEVEN and 
Chapter EIGHT deal with the Spiritual and the Empirical 
Knowledge {jnmia-vijjvana) of (i) the Mutable and the 
Immutable and (ii) the Perceptible and the Imperceptible ; 
and Chapters NINE to TWELVE deal with the doctrine- 
that though the Imperceptible form of the Paramesvara is 
superior to the Perceptible form, yet, worshipping the 
Perceptible, without losing sight of the fact that there is 
only one Paramesvara, is a path which is easy for 
everybody, because it is a matter which is capable of 
practical realisation. Then in Chapter THIRTEEN, the 
theory of the Body and the Atman {k^etra-k^efrajfiu-vicara} 
has been explained by saying that, that which is known a& 
the ^avyakta* (Imperceptible) in the Consideration of the 
Mutable and the Immutable, is, indeed, the Atman within 
the body of a man ; and thereafter, there has been a detailed 
consideration from Chapter FOURTEEN to Chapter 
SEVENTEEN of the way in which persons of diverse- 
natures in the world, as also the other diversified expansion 
of the world, came into existence, as a result of the consti¬ 
tuents of Prakrti—which subject-matter, is really an off¬ 
shoot of the Consideration of the Mutable and the 
Immutable; and in this way, the exposition of Spiritual 
and Empirical Knowledge has been completed. But every¬ 
where, the only advice given to Arjuna is that he should 
perform Action; and the definite doctrine has been enun¬ 
ciated, that the Karma-Yogic way of living one’s life,, 
namely, the path of “worshipping the Paramesvara, and 
doing all Actions with a pure mind, according to one’s 
status, till death, and with the idea of dedicating every¬ 
thing to the Paramesvara” is, indeed the best path of life. 
When, in this way, the Karma-Yoga, based on Knowledge, 
and in which Devotion is the supreme factor, has been 
explained in all its bearings, that very religion has. 
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been smnmarised in Chapter EIGHTEEN; and Arjuna 
has been induced to fight of his own free will. In this path, 
which has been pronounced to be the best of all by the 
Gita, Arjuna has not been advised to take up the fourth 
state of life or Renunciation; but, it has been stated 
ttot^ the^ man, who lives according to this path of 
-ife is a ‘ nitija-samnyUsin ’ (perpetual ascetic), (Gi. 5. 3). 
Therefore, the next question of Arjuna is whether the 
principle of (i) taking sometime or other to the fourth 
state of life, namely, the state of an ascetic, and (ii) 
literally abandoning all kinds of Action, is or is not 
included in the Path of Karma-Yoga ; and if not, then, 
what the meaning of the two words ‘ samnySsa' and ‘ tijdga ’ 
is ( see Gita-Rahasya pp. 481 to 487. ] 

Arjuna said ;—(1) O Mighty-armed ^hsTkesa ! the 
principle of Renunciation (sa?hnydsa), and O Kesidaityani- 
sudana ! the principle of Abandonment (tydgu), I wish to 
know these severally. 

[This question has not been asked w'ith the intention of 
merely knowing the dictionary meanings of the words 
saAinyasa ' and 'tydga ’, or the difference between them. 
The root-meaning of both is “ to give up ”; and it is not 
that Arjuna did not know this. But, the Blessed Lord 
has nowhere advised the giving up of Action ; and wherever 
Renunciation has been dealt with in the 4th, 5th, or 6th 
chapters (4. 41; 5. 13 ; 6. 1), or in other places. He has 
‘ rrected that one should only make a ‘ tyaya ’ (abandon- 
f«ent) of the Hope of Emit (Gi. 12. 11), and should make 
w sa7/mynsa ' of, that is, ‘ dedicate ’, all Actions to the 
aratnesvara, (3, 30; 12. 6); whereas, if one considers the 
^patiisads, one comes across statements describing the 
tath of Renunciation, which are indicative of the 
Abandonment of Action, such as, “ ?ia karnuim na jyrajayti 
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dlianena tyagen ailce amrtatvam anasuh ”, that is, many 
’ persons have obtained Eelease by abandoning, or making 
a literal ‘ tyaga ’ of all Actions ” (Kai. 1. 2 ; Narayana 12. 

3); or, “ veddnta-vijnaiia suniscitdrthah i samiydsayogad 
yatayah suddkataivahw ”, that is, ''yatim (ascetics), who have 
become pure by the Yoga of ‘ samnydsa\ in the shape of the 
Abandonment of all Actions ” (Mundaka. 3. 3. 6); or, 
kirn prajayd karlsydmah that is, “ what have v;e got to do 
■ with sons, grandsons, or other progeny ” (Br. 4. 4. 22). It 
is quite clear that Arjuna had seen that the Blessed Lord 
was using the two words ‘ sanmydsa ’ and ‘ tyaga ’ in some 
other meaning, instead of applying them to the state of 
Renunciation, in the shape of the Abandonment of Action, 
out of the four states of human life, prescribed by the 
Smrti texts, and he has asked this question in order to clear 
up that point. See the detailed elucidation of this subject- 
matter, which has beeTi made by me in Chapter XI (pp. 481 
to 487) of the Gita-Rahasya. ] 

The Blessed Lord said :—(2) Making a ^nydsa* (that is, 
giving up) of (all whatsoever) Desire-prompted Actions, is 
known by wise people as 'SarhnySsa'; (and) making an 
Abandonment of the Fruit of all Actions is known by the 
learned as ^Tyaga'. 

^ [This verse clearly explains what is meant by the words 
samnyTiHa * and ‘ tyaga ' according to the Path of Karma- 
Yoga. But, as this opinion was not acceptable to the 
commentators, who belonged to the Path of Renunciation, 
they have stretched the meaning of this stanza to a 
considerable extent. In this stanza, the word ‘ kamya * 
appears in the very beginning. Therefore, these 
^^ommentators say, that the divisions of Actions into nifya* 

♦ FordefiuUions oi<mtya\ etc., see Vol. I, p. 74, et .eq.— 
Translator. 
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' "imimittika, karnija, and ni^iddha, according to the Mimariisa 
school are indicated here; and that according to the advice 
of the Blessed Lord, only ‘ kdmya ’ (desire-prompted ) 
Actions should be given up**. But, the followers of the 
Path of Renunciation have to declare that the ' nihja * and 
r^imiUika * Actions have also been included in the ‘ kdmya ’ 
Actions. Even doing so, the statement in the second 
-lalf of the stanza that the Hope of Fruit should be given 
up, and that Actions should not be given up. (see stanza 6, 
later on) does not become consistent with their mode of 
iife. Therefore, these commentators have satisfied them¬ 
selves by passing a remark, on their own authority, that the 
•Blessed Lord has here only showered empty praise on the 
Path of Karma-Yoga ; and that His real intention was that 
all Actions should be given up. It is quite clear that this 
stanza cannot be satisfactorily explained from the doctrin 
al point of view of the School of Renunciation or other 
schools. It can be rightly interpreted only so as to 
support the Karma-Yoga, that is to say, so as to support 
the principle enunciated on numerous occasions in the 
Gita, that one must continue to perform Actions, till death, 
pving up the Hope of Fruit; and such a meaning indeed, 
is the straight and plain meaning. One must bear in 
mind, in the first place, that the word ‘ kdmtja * does not 
mdicate the division of Actions into nilya, nairnittikaj 
kdmya and nisiddhay made by the Miraaihsa school. 
According to the doctrine of Karma-Yoga, all Actions 
fall into only two divisions, namely, ‘ kdmya * that is, 

^ performed with Hope of Fruit * and * niskdina \ that is, 
performed giving up the Hope of Fruit’; and these two 
^re respectively called “ pravrtta Karma **, and “ mvrtta 
Manu-Smrti (See Manu. 12. 88 and 89). 

^ MHhcr tl-.e Actions are Daily [nitya), or Occasional 
®°^By (kayika), or Vocal (i dcikaX or Mental 
^ according to the division into 

* ^ they must fall into one of the two divisions, 

yimya (Desire-prompted) and ‘ mskCima ’ (Dt^ireless); 
cause, besides the two divisions, (i) ‘ having *, that 
^od (ii) ‘not having *, no third. 
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division is possible from the point of view of Mnia (* Hope 
of Fruit ’). If a particular Action is done for a particular 
purpose, having regard to the purpose for which it* is 
prescribed by^ the Ss,stras, e.g., the putT^sti sacrifi.ce for 
obtaining a son, then it becomes ‘ kamya ’; and if the same 
thing is done merely as a matter of duty, that is to say, 
without entertaining the Hope of Fruit, it becomes 
‘ rdskama *. When all Actions are thus divided into 
‘ kamya ’ and ‘ niskama * (or ‘ pravrtta * and ‘ rdvrlta ’ accord¬ 
ing to the terminology of Manu), the Karma-Yogin gives 
up all Actions which are ‘ Icamya ’ or inspired by Desire. 
It, therefore, follows that even in the Karma-Yoga, it is 
necessary to perform a ‘ samnyasa * (Renunciation) of all 
'‘kamya (desired-prompted) Actions. Now, let us turn to the 
second out of the two divisions of Karma, namely, the 
• division of ' niskama' (desireless) Actions. It is true that 
the Gita definitely enjoins the performance of these 
tii^kama Actions on the Karma-Yogin 5 but even in 
them, one has to perform the total ‘ tyaga ’ (abandonment) 
of the Hope of Fruit (Gl 6. 2). Therefore, even the 
principle of ‘ tyaga ’ remains constant in the Gita-religion. 
In short, in order to impress on the mind of Arjuna that 
the principles of ‘ samiijasa ’ and of ‘ tyaga ’ both remain 
constant in Karma-Yoga, the Blessed Lord has in this 
stanza given these two definitions, namely, * sa?>inyasa" 
means the total samnyasa (Renunciation) of kamya (desire- 
prompted) Action”; and '"'iySga' means the tydguy or the 
Abandonment, of Hope of Fruit, in all Desireless Actions 
which are to be performed”. In an earlier chapter, in showing 
that Samnyasa (or Sarhkhya ) and Yoga are essentially the 
same, the word samnyasin (Gi. 5. 3-6 and 6.1,2), and 
later on in this chapter, the word ‘ tydgin \ have been defined 
in the same way; and the same is the proper meaning in 
the present stanza, The doctrine of the Srartis that, unless 
•.,no follows the order of the brahinacdriy grhastluxy vdnaprastJia 
and mmiydfia states, and “ ultimately takes up the 
mmnydsa state or the fourth state of life, in the shape of 
Renunciation of all Actions, Release is not possible”, is 
not meant here. This clearly proves that even though the 
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Karma-Yogin may not take up the saffron-coloured robes 
of an ascetic and abandon all Actions, yet, since he is 
essentially following the same principles as a sammjasin, 
there is no conflict between Karma-Yoga and the Smrti 
texts. The Blessed Lord now summarises the dispute about 
Karma between the supporters of the Samnyasa School and 
the^ supporters of the Mimaihsa school, and gives the 
ultimate decision of the Karma-Yoga-Science in the 
matter — ] 


(3) Some learned men say that as Karma is faulty, it must 
he given up (altogether); and others say tluiL Sacrifice 
Charity, Austerities, and Karma should never be abandoned 
(4) Iherefore, O Bharatasrestha ! listen to My decision or 
the question of 7jva^a’. O Purusasr^stha ! Hyagu is said tc 
he of three kinds. (5) Sacrifice, Charity, Austerities, and 
Karma should not be abandoned under any circumstances 
hose (Actions) must be performed. Sacrifice, Charity and 
' usterities are( that is, mind-purifiers ), for (even 
^le wise. (6) Therefore, even these Actions (such as 
^^icrifice, Charity etc.) must be performed, without Attach- 
having abandoned the Fruit (like other desireless 
<\et\u^fl' universal welfare). This, O Partha, is My 
(and correct) opinion. 


T h i ’ 

doctrine of Karina-Yoga 
1 led before on numerous occasions, that the fault 
or .e e ect of Karma is not in the Karma itself, 
but is in the Hope of Fruit: and that all Actions 
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sfiould, therefore, be performed desirelessly, and 
having given up the Hope of Fruit, The Gita does not 
countenance the doctrine of the Sarhnyasa school, that all 
Action is faulty and, therefore, such as ought not to be 
performed (See Gita. 18. 48 and 49). The Gita advocates 
the safnnydsa (Renunciation) of only kTlmija (desire- 
prompted) Actions. But, from this it would follow that 
since all the ritual and rites laid down by the Scriptures 
are ‘ kdmya ' or ‘ based on desire ’ (Gi. 2. 42—44), one must 
necessarily renounce them : and if that is done, the Cycle 
of Yajnas {yajilacakra) will come to an end (Gi. 13. 16), 
and the world will run the risk of being devastated. Then, 
what is to be done ? The Gita answers this question by 
saying that although the Scriptures have prescribed the 
performance of Yajnas, Charity etc. for obtaining heaven, 
it is not that these very Actions cannot be performed desire¬ 
lessly, and for universal welfare, with the idea, that 
performing sacrifices, or giving gifts, or performing austeri¬ 
ties is one’s duty in this life. (See Gi. 17. 11, 17, and 20). 
Therefore, just as other Desireless Actions are to be 
performed according to one’s status in life, so also should 
Sacrifices, Charity and other Actions be performed, 
giving up the Hope of Fruit, and without Attachment; 
because, such actions are always " pdvana”, that is, 
purifiers of the mind, and increase one’s generosity. The 
words " etuni/-api cYen these”, used in the original 
text mean:— ‘'yajfla, ddna, and other acts also, in the same 
way as other desireless actions”. When, in this way, these 
Actions are performed, giving up the Hope of Fruit—or from 
the devotional point of view, only with the idea of dedi¬ 
cating them to the Paramesvara—the wheel of the world 
continues to roll; and, as there is no more any Hope of 
Fruit in the mind of the doer, these Actions do not obstruct 
Release ; and all matters are properly settled. And this is, 
indeed, the final and definite doctrine of the Karma-Yoga- 
,Science with reference to Actions. (see my commentary 
on Gita. 2. 45). As this difference between the Path of 
Karma of the Mimamsa school and the Path of Karma- 

Yoga of the Gita has been clearly expounded by me in the 
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Gita-Rahasya (see pp. 403 to 409 and pp. 478 to 482), I 
shall not further labour the point here. To proceed : after 
the Blessed Lord has thus defined the meanings of the words 
safnnyasa ' and ‘ tyaga ’ according to the Karma-Yoga- 
Science, in reply to the question of Arjuna, He further 
emphasises what He has said by showing the different ways 
of performing Karma, e. g„ sattvika etc.—] 


(7) That Action which is ‘niyata’ (that is, ‘prescribed’’ 
according to one’s religion) must not be abandoned. The 
Abandonment {tyagd) of suchiActions, as a result of Ignorance,, 
is called Uamasa. (8) If Action is abandoned, fearing that it 
will produce bodily hardship, (that is, for the sole reason that 
it is painful), such Abandonment becomes r'djasa; and he will 
not obtain (that which is) the result of tyaga. (9) O Arjuna t 
when Action, which is ^niyata' (that is, ‘prescribed’) is 
performed as a ‘karya’ (that is, only 'as a duty’), and having 
abandoned the Attachment as also the Fruit, such Abandon¬ 
ment is looked upon as a sZitvika abandonment. 


^ [The interpretation by some commentators of the word 
‘ myaia' as the ‘ nifya ’ variety of Actions, out of the ‘ nitya' 
mimittika' etc., is not correct. The word ‘ niyata' must be 
taken here in the same sense as in the sentence ‘ niuataAi 
karu karma tmm' (Gi. 3. 8). As has been already stated 
f e Mimamsa terminology is not intended here 

‘ L^L' ^ ’'sed instead of 

‘ ^ n,bove, the words ‘ ’ and 

,uyafa have both appeared in one and the same stanza. 
Ihib stanza is a justification of the statement in stanza 2 at 
the commencement of the Chapter, that performing the 
11 ( 4 / 
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Actions, which have fallen to one’s lot according to the 
Sastras, looking upon such Actions as a ‘ duty ’ (see 
Gi. 3. 19), is known as a sMtvilca Abandonment; and that 
this is, indeed, what is known as ‘ samnyUsa ’ (Renunciation) 
or * tyaga ' (abandonment) in the Karma-Yoga-Science, 
The words ‘ tyaga ' and ‘ samnyasa ’ have thus been 
explained. Now, the Blessed Lord explains who the true 
‘ tyagin ’ or ‘ samnyhsin ’ is, according to this principle—] 

(10) Who does not dislike a particular Action, because it 
is ^akusala' (that is, not beneficial), and who is not attached to 
another Action, because it is profitable or beneficial, he is to 
be called a tyagin or samnyasin, endowed with the sattva- 
quality, intelligent, and free from doubt; (11) because, 
whosoever is embodied, for him it is not possible to totally 
give up Action. Therefore, that man, who (without 
abandoning Action) has abandoned only the Fruit of Action, 
he alone is said to be a (real) tyagin (that is, samnyasin). 

(The Blessed Lord now says that a person, who has 
become a tyagin in this way, that is, by giving up merely 
the Hope of Fruit of Action, without giving up Action 
itself, is not affected by the bondage of any Action 
whatsoever—] 

(12) The ‘a-lyagin’, (that is, one, who does not abandon 
the Hope of Fruit), obtains after his death three kinds of 
Fruit of Action, namely, evil (ani^ta), good (i^ta) and mixed 
(misra), (that is, partly good and partly evil); but the 
samnyisin (that is, one who performs all Actions, having 
given up the Hope of Fruit) never gets (this Fruit), (that is. 
Actions can never bind him). 
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{These ideas about 'tyaga’, 'tyagi^i', and. 'sa/hnySsin’ 
'have appeared before in the Gita in many places 
(Gl. 3. 4-7; 5. 2—10 ; 6.1); and they have been summarised 
here. The literal Abandonment (samnySsa) of all kind of 
Action has never been accepted by the Gita. According to 
Ihe Gita, the true or the nitya (perpetual) samnyasin, is the 
person who abandons only the Fruit of Action (Gl. 5, 3). 
The real tydga (Abandonment) is the Abandonment of the 
Hope of Fruit, which (Hope) is imbued with selfishness, 
that is to say, the Abandonment of Egoism. In order to 
further emphasise this proposition, further reasons are now- 
given— ] 

(13) O Mighty-armed I I will mention (to you) the five 
essentials, which have been mentioned in SSmkhya 
philosophy, as causes for anything to happen, to which 
listen. (14) These are ‘adhisthdna’ (place), as also a doer. 
Various kinds of ‘Parana’ (that is, sddhana, implements), 
Various kinds of diverse ‘cesfa (that is. Actions on the part 
•of the doer), and along with these, the fifth, namely 
Destiny. (15) Whatever Action is commenced by mar^* 
whether by his body, or speech, or mind, whether that 
Action IS ‘nyayya’ (that is, justifiable) or ‘viparila’ (that is, 
unjustifiable), these are the five causes of it. 

(16) When this is the (true) state of things, that 
durmali (evil-minded person—Trans.) who, as a result of 
-an undeveloped Reason, thinks that he alone is the Doer 
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does not (it must be said) understand anything. (17) Who 
does not nossess the belief that am the doer ) and whose 
Reason is unattached, such a person, even destroying other 
persons, cannot be said to have killed them; and that 
(Action) does not bind him. 

(The word ‘ sUrnknya ’ in stanza 13 has heen interpreted 
by some commentators as meaning the Vedanta-SSstra ; but 
as the next, that is, the fourteenth stanza, has appeared 
literally in the NarSyaniya doctrine, and as there is a 
previous reference in that treatise to the two Kapila 
Samkhya elements, namely, Prakrti and Purusa, the word 
‘ savzhkya \ in my opinion, must be taken in this place to « 
mean the ‘ Kapila Samkhya philosophy The proposition 
that a man should not entertain the Hope for the Fruit of 
4ction, nor the egotistical idea that he will do any 
particular thing, has often before appeared in the Gita 
(GL 2. 19; 2. 47 ; 3. 27; 5. 8-11; 13. 29); and that very 
proposition has been further emphasised here by saying, 
that “man is not the only reason for the effect of any 
Action coming into existence (see Gi. Ra. Ch. XI). Stanza. 
14 means, that whether human beings exist in this w'orld or 
not. the uninterrupted activity of the world will go on 
according to the natural course of Prakrti; and that, things, 
which a man believes to have been done by him, are not 
the result merely of his efforts, but have been brought 
about by his efforts combined with the other activ¬ 
ities in the world. For instance, agriculture does not 
depend merely on the efforts of a man, but the natural 
lualities or the activities of other things like land, 
seed, rain, manure, oxen etc. are necessary, in order that 
agriculture should be successful. Some of the various activ¬ 
ities in the world which are thus necessary to make 
human efforts successful, are partly known tons ; and man 
makes an effort after considering the favourableness or 
otherwise of these factors. But, there are also several other 
activities in the world, of which men are not aware, and 
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■which are either favourable or unfavourable to the efforts 
he makes; and these are known as DESTINY; and this is 
: said to be the fifth reason for any particular result coming 
about. If all these things are necessary in order that 
human effort should be successful; and if many of these 
•things are not within one’s control or even not known, 
then, (i) proudly saying that one will do a particular thing 
or (ii) entertaining a Hope of Fruit that a particular result 
should follow the particular Action which one does, is 
clearly a sign of folly (Gi. Ka. pp. 452 to 455). But, 
stanza 17 is not to be understood as authorising that one, 
who has conquered the Hope of Fruit, may do any evil 
Action he likes. As that which ordinary persons do, is 
^done by them with the idea of satisfying selfish purposes, 
ithey perform wrong actions. But, the man, whose 
selfishness, avarice, or Hope of Fruit, have been fully 
annihilated, and to whom all created beings are the same, 
is not capable of i/ijury to another; because, the sin is 
in the Reason and not in the Action, It, therefore, 
mecessarily follows, that, even if a man, (whose Reason 
'has first been proved to be pure and clean), does something, 
w^hich may appear improper from the worldly point of 
view, yet, the seed of that Action must be pure; and 
stanza 17 says that such a pure-minded person cannot be 
held responsible for such Action, The principle of the 
sinlessness of the Stithaprajha, that is, of the person, whose 
Reason has become pure, has also been enunciated in the 
Upaniaads (See Kausi. 3. 1 and Paiica-dasi, 14. 16 and 17). 
But, as this subject-matter has been fully thrashed out by 
me in Chapter XII of the Gita-Rahasya, I will not further 
labour the point here. As the Blessed Lord has, in this 
way, fully analysed the meaning of the words ' satinyasa* 
and ‘ \ which (analysis) was made necessary by the 

^juestion of Arjuna; and proved that (i) true or 
sattvika Abandonment (ti/Qga) consists of performing 
all Actions, which befall a person on account of Scriptural 
•directions proper for his status in life, after he has give?: 
up egoism and the Hope of Fruit; and that (ii) giving up 
Action is not true Abandonment, He now completes. 
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from the Karma-Yogic point of view, the consideration 
of the divisions of Karma into sUttvika^ etc., started in 
Ghap. XVIL] 


(18) jfiana, jneya, and jftata is the three-fold division of 
*karma-codam ; and karanaj karma and karid is the three¬ 
fold division of karma-samgraha, (19) jfidna^ karma, and. 
kartd each (alls into three sub-divisions by reason of the 
difference in the three {sattva, rajas, and tamas) constituents, 
as has been stated in the gunasamkliydna-sdstra (that is, ini 
the Kapila-Sarhkhya-Sstra), Hear those (sub-divisions) just 
as they have been mentioned (which I am describing to- 


you). 


[ The words ‘ karma-codana ' and ‘ karma-samgraha ’ are 
technical expressions. Before any act is performed by 
the organs, that Action has to be decided upon by the 
Mind. Therefore, this mental operation is called ‘ karma- 
codana \ that is ‘ the first inspiration to do the act and 
that has naturally three aspects, namely, the ‘ jUdna \ the 
^ jfieya ’ and the ‘ jndta \ For instance, before actually 
manufacturing an earthen pot, the potter {jnata) says in 
his own mind: “ I have to do this particular thing (jfieya), 
and it can be done in a particular way {jndnay\ This is 
the ‘ karma-codana \ When in this way, a decision has 
been arrived at in the Mind, the potter ( karta ) gets 
together implements ( A:ara??a) like earth, wheel etc., and 
actually manufactures the earthen pot (karma). This is 
the karmorsayngraha. Though the earthen pot is the 
"karma' (Action) of the potter, it is also referred to as 
the ‘ karya ’ of the earth. To proceed . it will be seen that 
the word ‘ karma-codand ’ indicates the Action which 
takes place in the Mind or in the* internal sense’; and^ 
the word ‘ Jcarma-samgraha * indicates the external Actions^ 
which correspond with that mental Action. In order to fully 
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consider any Action, one must take into account both' 
the ‘ codana ’ as well as the ‘ sa'^gralia \ Out of these, the 
characteristics of jndna, jfieya, and jndiU {ksetrajfui) from 
the Metaphysical point of view have been considered before 
in Chapter XIII of the Gita (13. 18). Yet, as the charac¬ 
teristics of jndna in the shape of Action are somewhat 
different, the word ''jndna ’ out of the former triad, and the 
words ‘ karina' and ‘ Icarld ’ out of the latter triad are 
now defined by the Blessed Lord—] 

(20) That jndnaf by which one realises that in alll 
^vihhakta' (that is, diverse beings) there is onl)" One 
^ avibhakia* (that is, undivided—Trans.) and Inexhaustible 
‘bhdva (that is, Principle), is called sdttvika Knowledge; 
(21) that jftdna (Knowledge), which creates an impression 
that there are diverse bhava-s (Principles) in the various 
created things, is rdjasa jfidna / (22) but that insignificant 

Knowledge, which unreasonably and without understanding 
elementary principles, confines itself to only one thing,, 
looking upon it as the all-in-all, is idmasa jfidna, 

[These characteristics of the various kinds of jndna are 
very comprehensive. The idea that one’s wife and children is 
the entire ^sa^hsdra' is tdmasa Knowledge. When one rises a 
little above this frame of mind, one’s vision becomes more 
comprehensive; and a man begins to look upon a fellow- 
townsman or a fellow-countryman as his own. Nevertheless, 
the idea that men from different places or different countries 
are different from each other is still there. This Knowledge 
is rdjasa : but, when one rises even above this stage and 
lealises that there la only one Atman in all created beings, 
i-hat Knowledge is complete and sdttvika. In short, seeing 
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the Indivisible {avibliakta) in that which seems divided 
(vibhakta), or seeing unity in diversity, is the true 
characteristic of Knowlege; and he who has thus under¬ 
stood that “ neha nanTisti kimcana ”, that is, “ there is no 
manifoldness in this universe”, is really Released; and, 
mxtyoh sa mxtyum apnoti ya iha naneva pasyaii ” 
(Br. 4. 4. 10), that is, ” one who sees diversity in this 
world, falls into the cycle of birth and death ”, as has been 
stated in the BrhadSranyaka and in the Ka^hopanisad 
{see Katha. 4. 11). This is all that is to be Realised in the 
world (Gb 13. 16); and this is the climax of Knowledge; 
because, when all things are looked upon as one, the mental 
process of synthesis has no further field to operate (Gi. 
Ra. pp. 320-1). How this synthesising mental process 
goes on. has been described in Chapter IX of the Glta- 
Rahasya (pp. 295 to 297), to which the reader is referred. 
The effect of this sdttvilca Knowledge on one’s bodily 
nature, when it is indelibly impressed on the mind, has 
been described under the name of ‘ the qualities of godlike 
endowment’ in the beginning of Chapter XVI; and in 
'Chapter XIII, this kind of bodily nature has been 
called ^jildna* (13.7-11). This clearly shows that (1) the 
perfection of the synthesising mental process and (2) the 
change in one’s bodily nature as a result of such perfection, 
are both included by the Gita in the connotation of the 
term * jn^na' (Knowledge). Therefore, although the 
characteristics of Knowledge, as mentioned in stanza 20, 
may appear to be the description of a mental process, yet, 
that description includes the description of its effect on 
the bodily nature, as has been made clear at the end of 
Chap. IX of the Glt2l-Rahasya. To proceed: the Blessed 
Lord having thus described the various kinds of Jfiana, 
now describes the various kinds of Karma—] 

(23) That Action, which is performed by a man, without 
•entertaining the desire for obtaining the Fruit, without 
•entertaining love or hate (in the mind), without being attached, 
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and as being ^niyata (that is, prescribed) for him, according to 
his Q^xxdharma (religion), is called smtvika Action; (24) but 
that Action, which is performed with much labour (by a man), 
entertaining *kama (that is, the desire for reward), or having 
.an egotistical feeling, is called rajasa; (25) and that Action, 
which is ignorantly commenced, without considering the 
'^annbandhd ( that is, 'what its result will be' ), or one's 
^paurusd (that is, what ones strength is), and whether (from 
it) there will or will not result destruction or ^hiinsd (that 
is, 'harm — I rans.), is called tamasa. 



[These three kinds of Action embrace all Action. Why 
Desireless Action has been called the sattvika, or the best 
Action has been explained in Chapter XI of the Gita- 
Rahasya, to which the reader is referred. This is also the 
true akarrna or Non-Action (see my commentary on 
Gi. 4. 16). A& the doctrine of the Gita is, that the Reason 
(buddhi) is superior to the Action {karma\ the Reason 
.(irame of mind) of the Doer has each time been mentioned 
in giving the above characteristics of Karma, It must be 
borne in mind that whether an Action is sctttvika or tdmasa 
has not been determined by reference to the external effects 
of the Action (see Gi. Ra. Ch. XII, pp. 530-531). Similarly, 
■one is not to understand the Glt5, as preaching that when 
one has abandoned the Hope of Fruit, one may do what one 
likes, without considering the pros and cons, and 
indiscriminately, as will appear from stanza 25 ; because, 
■stanza 25 emphatically says bhat> Action performed without 
seeing the ‘ anuhandJia * or considering the Fruit, is tUTnasa 
and not smtvika (see Gl. Ra. pp. 530-531). The Blessed 
Dord now explains the divisions into which all Doers fall, 
.according to the same principle—] 
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(2J6) Who is not Attached ; who does not say : ‘F or 
*^mine" ; who is not (mentally) moved, (both) when the- 
work is successful and when it is not successful; (and) who 
(nevertheless) performs Action, being embued with 
enthusiasm and perseverence, he is called (a) saitvika (Doer);* 
(27) who is attached to objects of sense, (and) avaricious ;. 
who is filled with joy or sorrow (on the success or failure 
respectively of Action) ; who entertains the desire for obtain¬ 
ing the Fruit of Action ; who is harmful and impure, such a 
Doer is called rajasa; (28) who is ^ayuktd (that is, with an. 
unsteady Reason), ignorant, proud, a cheater, ^naiskfUkd 
(that is, one who deprives others of their goods); who is 
idle, ^dirgha-sutri (that is, difficult to get rid of; or, who 
takes a month to do what is ordinarily done in an hour)^ 
such a Doer is called tamasa. 

[The word ^ nai^kriika {ms-hkrt^io cut) in stanza 28 
means “ one who cuts the work of others, or ruins it 
But some commentators accept instead the reading 
' naikrtika \ ‘ nikrta ’ has been defined as a ‘ cheat ’ in 

the Amarakosa: but, as the adjective ‘ cheat * has once 
appeared above, I have accepted the reading * naiskrtika \ 
Out of these three kinds of Doers, the sdittvika Doer is 
the true non-doer (akm'ta), the untouched-doer (alipta-karta), 
or the Karma-Yogin. This stanza clearly shows that 
though he has given up the Hope of Fruit, his 
enthusiasm, ambition and discrimination do not cease to 
exist. The Blessed Lord now applies this description of 
the three-fold development of the universe to Reason 
{buddhi)^ Steadfastness {dhrti), and Happiness (mkha). 
The word ‘ buddhi ’ in those stanzas has to be taken to mean. 
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the ‘ vyavasayatmika buddhih ’ or the ‘ deciding mental 
organ’ described in Chapter II (2. 41); and this 

subject has been fully explained in Chapter VI of the 
Gita-Rabasya, pp. 187 to 192, to which the reader is 
referred,] 


[29) O Dhanahjaya ! I am mentioning to you in their 
entirety the three divisions, arising as a result of the three 
constituents, into which Reason and Steadfastness fall, which 
hear. (30) pravfiti (that is, commencing to perform any 
particular Action), nivrtti (that is, not commencing any 
particular Action), kdrya (that is, what should be done), and 
akirya (that is, what should not be done), what should be 
feared, and what should not be feared, what leads to bondage 
and what to Release, that Reason, which understands all 
this, is called sdttvika ; (31) that Reason by which a proper 

discrimination is not arrived at between the righteous and 
the unrighteous, between the doable and the not-doable> 
such a Reason, O Partha ! is r^jasa ; (32) that Reason, 
which being steeped in ignorance, looks upon unrighteous¬ 
ness, as righteousness, and causes a viparita (that is, wrong) 
view to be taken about everything, such a Reason, O 
Partha! is tamasa, 

[ When Reason has been divided in this way, Conscience 
(sadasadviveka-buddlu) no more remains an independent 
thing, but has to be included in the shttvika huddhih^ as has 
been explained in the GitS-Rahasya (pp, 191,192), to which, 
the reader is referred.] 
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(35) That ^ a-vyabkican' (that is, not swerving this side 
. or that side) Steadfastness, with which the various activities 
of the Mind, life, and of the various senses are carried on by 
Yoga (in the shape of the Abandonment of the Fruit of 
Action) is saiivika, (34) O Arjuna 1 that Steadfastness by 
which dharmay Kama and ariha (these ptirti^ariha--^ are 
• carried on, and which entertains the desire for the fruit (of 
-that dharma^ ariha or kama) as occasion arises, that 
Steadfastness, O Partha 1 is rdjasa ; (35) that Steadfastness, 
-by which a person becoming evil-minded, does not abandon 
sleep, fear, lamentation, dislike, and pride, such a Steadfast- 
mess or perseverance, O Partha 1 is tdmasa. 


[ The word ‘ dhrli * literally means ‘ courage ’; but, what 
is meant here is not physical courage, but mental 
determination. Coming to a decision is something to be 
done by the Reason. But, even if the Reason has come to 
a proper decision, such decision must remain steady. 
Giving, in this way, strength to the determination, is a 
quality of the Mind. It is, therefore, said that Steadfast¬ 
ness or moral courage is a quality, which arises by the 
co-operation of Mind and Reason, But, the description of 
saiivika Steadfastness is not complete by merely saying 
that a man must carry on the activities of the Mind, life, 
and the organs by a ‘courage’, which is ^a-vyabhicari'^ that 
is, which does not run here and there. One must also be 
told with reference to what these activities are to be 
performed, or what the Karma of this activity is; and that 
Karma has been described by the word ‘Yoga’, Needless 
'to say, it is not enough to define the word' Yoga’ as 
.meaning merely ‘concentrated Mind’. Therefore, I have 
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interpreted it as meaning, ‘Yoga in the shape of 
Abandonment of the Fruit of Action ’, having regard to the 
anterior and the posterior contexts. Just as in describing- 
the characteristics of the sattvika Karma or the sdttmka 
Doer, the quality of ‘giving up the Attachment to the 
Fruit ’ has been considered important, so in considering 
the characteristics of sattvika Steadfastness, the same 
quality must also be considered important. Besides, it is 
stated in the next stanza that rSjasa Steadfastness desires 
the Fruit of Action. It, therefore, follows even from 
the next stanza, that sSttvika Steadfastness must be 
the opposite, that is to say, must be indifferent to 
the Fruit of Action. In short, strength of determination 
is only a mental process; and in order to decide 
whether that determination is good or bad, one must 
take into account the Action to which that mental process 
is applied. If the Steadfastness is only in the matter of 
sleep, idleness, etc., then it is tamasa ; if it is in the matter 
of performing the ordinary daily Actions with the Hope of 
Fruit, it is rajasa ; and if it is in the Yoga, in the shape of 
the Abandonment of Fruit of Action, then it is stUtvika. 
These are the sub-divisions of Steadfastness. Now, the 
Blessed Lord explains how happiness is sub-divided into 
three kinds as a result of the difference in the three 
constituents —] 


(36) Now, O Bharata-srestha ! I will also explain the 
three kinds of happiness, which hear. That, in which a man 
is engrossed by abhyasa (that is, by constantly having it), 
and in which, unhappiness comes to an end; (37) that, 
which is like poison in the beginning, but nectar-like in its 
effects ; that happiness, arising from the satisfaction of the 
Seif-engrossed Reason, (that is to say. Metaphysical happi- 
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:ness) is sattvika. (38) That, which arises from the contact 
of the senses with the objects of sense (that is to say, 
Material happiness), which is nectar-like in the beginning, 
but poisonous in its effects, that happiness is said to be 
rdjasa, (39) And that, which in the beginning as also in 
its anubandha^ (that is, in the result) causes Ignorance, and 
which springs from sleep, idleness, or ^pramdda! (that is, 
forgetfulness of one's duties), that happiness is called 
idmasa^ 


[I have interpreted the word ^inia-buddhi' in the 37th 
stanza, as ‘ atma-mstha-buddhi (i, e., Self-engrossed Reason); 
but, taking the word ‘ dtma ’ to mean ‘ one’s self the word 
‘ dtma-buddhi ’ can also be explained to mean “ one’s own 
Reason”; because, it has been stated above (6.21) that 
‘ intense happiness ’ is only ‘ buddhi-grdhya (Mind-Realised) 
and ‘ atindriya ’ (imperceptible to the senses). But, 
whichever meaning is taken, the result is the same. Even 
if it is said that real or permanent happiness does not lie 
in the enjoyment of the objects of sense, but is ‘ buddhi- 
^dAya * (Mind-Realised), yet, when one considers what is 
necessary to be done, in order that one’s Mind should 
acquire this true and intense happiness, it becomes quite 
clear from Chapter VI, that this intense happiness cannot 
be acquired, unless one’s Reason has become Self- 
engrossed (GL 6. 21, 22). ‘ buddhi. ’ is such an organ, that, 
on the one hand, it casts a glance towards the diflfusion- 
out of the threo-qualitied Prakrti, and on the other hand, it 
can also realise the Parabrahman in the shape of the 
Atman, Which is at the root of that diffusion. Therefore, 
when by controlling the senses, one removes the Reason 
from the diffusion of Prakrti embodied in the three 
• constituents, and makes it introspective and self- 
engrossed^— and that is all which can be acquired by the 
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Patanjala-Yoga—it (the Reason) becomes happy (prasantia); 
and man experiences true and intense happiness. For an 
explanation about the superiority of Metaphysical 
happiness, the reader is referred to the end of Chapter V of 
the Gita-Rahasya (pp. 155 to 160), The Blessed Lord now 
explains in a general way that this three-fold difference is 
to be found everywhere in the world—] 

(40) There is nothing on this earth or in the firmament, 
or in the gods (that is, in the abode of the gods), which is 
'^mukta' (that is, free) from these three constituents of 
Prakrti. 

[From stanza 18 upfco here, the Blessed Lord has 
explained the different kinds of karma, karta, buddhi, 

dhfti, and sukha ; and placed before the eyes of Arjuna, a 
picture of how diversity arises in the entire world as a 
result of the difference between the three constituents of 
Prakrti; and He has thereby proved, that in the case of 
each of these various things, the sattvika variety is the 
best and the most acceptable. The highest stage in even 
these sattvika varieties, is known as the ‘ trigitrtattmvastha * 
(the state of being beyond the three constituents). That, 
trignxiatlta or * nirgitxui * is not a fourth and independent 
division according to the Git^, has been explained by 
me in Chapter VII of the Gita-Rahasya (pp. 327, 228); 
and following the same argument, the sattvika condition 
is also sub-divided in the Manu-Smrti into utfama 
(best), inadhyama (medium) and kardstha (inferior); and 
‘ lUtama sattvika \ is said to be productive of Release, and 
‘ madhyama sattvika * is said to be productive of heaven 
(Manu. 12. 48-50 and 89-91). To proceed : this finishes 
the description of the diversity of Prakrti in the world. 
The Blessed Lord now explains how the arrangement of the 
four classes has been made on the basis of this division of 
•constituents. It has been stated over and over again, that 
it is the duty of every one in this world to perform all the 
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‘ niyata ’ Action, that is, all Action which is prescribed for- 
him, according to his own-status {soadharma), having given- 
up the Hope of Fruit, and maintaining his steadiness, 
enthusiasm, and determination (Gl. 18. 7-9, 23 and 3. 8); 
but, the essential factor by which that particular Action 
becomes ‘ niyata ’ (ordained) in each case, has not so far 
been explained anywhere. A succinct reference to the 
arrangement of the four classes has appeared before (4.13); 
and it has been stated there that the discrimination 
between the Doable and the Not-doable should be made by 
reference to the Sastras (Gi. 16. 24). But, the Scriptural 
arrangement of the four classes, which has been arrived at 
on the basis of the division of Action according to the 
constituents, in order that the various activities of the 
world should go on in an orderly way, has not been 
explained in that place (see, Gi. Ra. pp. 463-464 ; 555-556 
and 697-698). For this reason, the Blessed Lord now 
explains the institution by means of which the duty of 
everybody in society becomes ‘ niyata \ that is, ‘ ordained 
namely, the four-class-arrangement, on the basis of the 
divisions of Prakrti into three constituents; and He, at the 
same time, also explains what duties have been ’ niyata * 
(ordained) for each of the four classes. ] 

(41) O Parantapa! the respective duties of Brahmins 
(priests), Ksatriyas (warriors), Vaisyas (tradesman) and 
Sudras (menials) have been individually fixed with reference 
to the qualities arising from their inherent natures, that is, 
from Prakrti. (42) The inherently natural duties of a 
Brahmin are peace, self-restraint, religious austerities, 
cleanliness, quietness, straight-forwardness (humility ), 
Knowledge (that is, Spiritual Knowledge), VijhSna (that is, 
Emperial Knowledge), and astikya-buddhi (that is, belief in. 
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a future world—Trans,). (43) The inherently natural duty 
(Karma) of the Ksatriya is bravery, brilliance, courage, 
intentness, not running away from the battle, generosity, 
and exercising authority (over subject people), (44) ^krsi* 
(that is, agriculture) ^goraksyd (that is, the business of 
of keeping cattle), and vanijya (that is, trade) is the 
inherently natural duty of the Vaisya ; and in the same way^ 
service is the inherently natural duty of the Sudra. 


[The arrangement of the four classes has come into 
existence as a result of the difference between the 
inherently natural qualities; but, it is not that this 
explanation has for the first time been given in the Gita. 
This explanation about the difference between the qualities 
has, with nominal differences, appeared (i) in the con¬ 
versation between Nahusa and Yudhisthira, and in the 
conversation between the Brahmin and the Hunter in the 
Vanaparva of the Mahabharata (Vana. 180 and 211); 
(ii) in the conversation between Bhrgu and Bharadvaja in the 
S&nti-parva (San. 188); and (iii) in the conversation between 
Uma and Mahesvara in the AnusSsanaparva (Asva. 39. 11). 
It has been stated before that the various activities of the 
world result from the differences in the constituents of 
Prakrti; and it has been proved that the four-olass- 
arrangement, which determines what each of these classes 
has to do, is itself the result of the difference in the 
constituents of Prakrti. The Blessed Lord now says, that 
(i) all these Actions must be carried on by everybody with 
a desireless frame of mind, that is, with the idea of 
dedicating them to the Paramesvara, as otherwise, the 
world will not go on ; that (ii) a man acquires Perfection 
when he conducts himself in this way ; and that (iii) it is 
not necessary to perform any other austerity for obtaining 
Perfection—] 

73—74 
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(45) That man, who is engrossed in the performance of 
his own duties (which have befallen him as a result of in¬ 
herently natural qualities) acquires (by that alone) ultimate 
highest Perfection, Hear, how a man acquires Perfection by 
adhering to his own duties. (46) When a man, (not merely 
by speech or flowers, but) by performing the Actions which 
befall him (according to his own religion), worships That, 
from Which all created beings have sprung, and Which has 
pervaded or occupied the whole of this Cosmos, he (merely 
thereby) attains Perfection. 

[The Blessed Lord has explained that performing desire- 
lessly, and with the idea of dedicating to the Paramesvara, 
the various duties, which befall one as a result of the four- 
class-arrangement, is a kind of worship, of the Virata- 
formed Paramesvara, and leads to Perfection (Gl. Ra. pp. 
611-612). But this duty, which has befallen one as a result 
of the division of Action according to divergent qualities, 
may appear faulty, undesirable, difficult, or unlikeabie 
from another point of view. For instance, in the present 
case, the religion of Ksatriyas may appear faulty, because 
it entails killing. Therefore, the reply to the questions, 

(i) whether, in these circumstances, a man should give up 
his own religion and accept another religion (GL 3. 35); or 

(ii) should perform his own duties under any circumstances; 
and (iii) if so, how he should perform them, is now given 
by using the same argument as was used in the beginning 
of this Chapter in dealing with Actions likes Yajiias and 
Yagas— 

(47) Though another religion may be easy of observance, 
and onc^s own Action according to the four-class-arrangement 












MINISrf^, 



TRANSLATION & COMMENTARY, CH. XVIII 




^5rrn:*n f| fr'^in liriirf^f^Tf m*-1< n 


3 T^m 7 f 1:5; rsTcTRirr 1 

tniTT n 8^ u 


may be ^vigund (that is, faulty), yet, it is more proper; when 
a person is performing his own inherently natural duty (that 
is, the duty which has been ordained for him according to 
the four-class-arrangement, based on natural inherent 
qualities), he does not thereby incur (any) sin. (48) O Son 
of Kunti! that Action, which is naturally (that is, by result 
of birth) hiiyatd (that is, ordained—Trans.), according 
to the division of the qualities, such Action, even 
if improper, should not (ever) be given up; because, all 
d,rambha (that is, activities) arc enveloped in (some) fault 
(or other), as fire in smoke. (49) (Therefore), when a man 
behaves, without being attached to anything, and having 
controlled his mind, and with a desireless heart, then, by 
Renunciation (of the Fruit ot Action), the highest Perfection 
by Non-Action (nai^karmya-siddhi) is obtained. 


[The ideas that “one’s own religion is better than the 
religion of another” (Gi. 3. 35), and that “in order to obtain 
the 7iaiskarmya~siddhit it is not necessary to abandon Action” 
(Gi. 3. 4), which had been mentioned before, have again 
been made clear in this summarising Chapter. The 
meaning of ' ?iaiskarmya \ and what true * naiskarmya-siddhi* 
is, have been made clear by me in my commentary on 
Gi. 3. 4, to which the reader is referred. When one 
remembers that persons following the Path of Renunciation 
aim only at Release, whereas, the Blessed Lord aims 
equally at Rf3lease and at Universal Welfare, the 
importance of this principle becomes easily clear. 
Universal Welfare, that is, The maintenance and sustenance 
of society needs the man endowed with Spiritual aPd 
Empirical Knowledge, as much as the brave warrior, who 
wins success on the battle-field by his sword, the agrioultur- 
dst, the merchant, the labourer, the carpenter, the 
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ironsmith, the potter, or even the butchei, who sells flesh. 
And, if it is said that Release cannot be obtained unless- 
Action is abandoned, then, all these people will have to 
give up their respective business, and become ascetics I 
People, who adhere to the Path of Abandonment of Action 
{karim-sammjasa) do not attach much importance to this;, 
but, the vision of the Gita is not narrow like that. Therefore, 
the Gita says that, it is not proper for a person to give up- 
the profession which has befallen him as a result of his 
status-in-life (adhikara), and take up the profession of 
somebody else, on the ground that it is better. Whatever 
profession is taken, there is bound to be some weak point 
or other in it. For instance, that 'ksantV (forgiveness), 
which is considered to be specially proper for a Brahmin. 
(18, 42), has attached to it the great fault that **a person,, 
who is forgiving, is looked upon as weak” (Ma. Bha. 
SSn. 160. 34); and it is a misfortune that one has to sell 
flesh, if he follows the business of a butcher (Ma. BhA 
Vana. 206); but it is not proper, on that account, to give 
up these Actions. When once one has accepted a part¬ 
icular Action as one’s own, for whatever reason one 
may have done so*, one must perform it, unattachedly, 
however difficult or undesirable it might be; because, 
the greatness or smallness of a man does not 
depend on the profession he follows; and his worth, from 
the spiritual point of view, depends on the frame of mind 
with which he follows that profession or performs that 
Action (Gl. 2. 49). Though a man, having a peaceful mind 
and having realised the Unity, which underlies the entire 
creation, may be a merchant or a butcher, whether by caste 
or by profession, yet, if he follows his profession with a 
desireless frame of mind, he is as much entitled to Release, 
ard is as great as the Brahmin, who is engaged in ablutions 
and religious duties, or the brave warrior. Not only is this 
BO, but it is clearly stated in stanza 49, that the Release 


^ This is difficult to understand. There can be only one- 
reason for accepting the Action, namely, that it is * Sastra-ordained^' 
( niyata ) —Translator. 
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to be obtained by abandoning Action is equally well 
obtained by persons, who perform their various duties with 
a desireless frame of mind This is, indeed, the deep 
principle which underlies the Bhagavata religion; and it is 
clear from the history of Mahar^strlya saints, that it is 
not impossible to carry into effect this principle of 
modelling one’s conduct accordingly (see Gl. Ra. Ch. XIII, 
pp. 614 and 615). The Blessed Lord now explains how a 
man ultimately obtains Release by restricting himself to 
his own Actions—] 


(50) I will briefly explain to you, O Son of Kunti I how, 
when Perfection is thus obtained, the Brahman, which is 
the highest state of Jnana, is gained (by that man); to which, 
listen. (51) That man who, being inspired with a pure 
Reason and courageously controlling himself, gives up the 
objects (of the senses) such as, sound etc., and eschews love 
or hate ; (52) and stays in a ‘vivikta’ (that is, a chosen, or 
a solitary) place; who eats little, and whose body, speech, 
and mind are under his control, and who is continually 
incditative and apathetic; (53) who (similarly), having 

given up egoism, power, pride, desire, and anger and all 
*parigraha (that is, bonds), has become peaceful, or self-less, 
•such a man is fit to become Merged-in-Brahman {brahvia- 
bhnta). (54) When he is merged in the Brahman, he 
becomes happy in mind, and does not entertain a desire for 
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anything, and does not hate anything ; and, becoming equal 
towards all beings, acquires intense Devotion towards Me* 

(55) By Devotion, he acquires the essential knowledge of 
how much I am, and Who 1 am; and when he has thus 
essentially recognised Me, he becomes merged in Me.. 

(56) Even while he is performing all actions, having taken 
shelter in Me, he, by My favour, obtains a permanent and 
inexhaustible state. 


[ It must be borne in mind that the above description of 
the siddhavasthu is of a Karraa-Yogin and not of a 
Karma-Sarhnyasin. It has been stated already in the 
beginning, in stanzas 45 and 49, that this description is of 
the person, who performs all actions without Attachment; 
and at the end, in stanza 56, we find the words “even while 
he is performing all Actions This description is similiar 
to the description of a Devotee or of a iriguyiatita. Nay ! 
some words have even been taken from that description. 
For instance, the word ‘ parigraha ’ in stanza 53 has 
appeared in the description of the Yogin in Chapter VI 
(6.10); the words “ na socati 7ia kdhksati ” in stanza 54, are- 
to be found in the description of the Path of Devotion in 
Chapter XII (12. 17); and the words “remaining in a 
‘ mvikfa \ that is, a chosen (solitary) place ”, have appeared 
before in Gi. 13. 10. As this final state, attained by the- 
Karma-Yogin, is the same as the final state reached by the 
Karma-Samnyasin, from the purely mental point of view, 
commentators, subscribing to the Path of Renunciation, 
have got a chance of imagining that these descriptions 
support their school. But, I have stated any number of 
times before, that this procedure is not correct. To proceed: 
the Blessed Lord has, in the beginning of this Chapter, 
(i) defined * Sainnyasa * by stating, that Saihnyasa does not 
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mean ‘ Abandonment of Action ’; but means ‘ Abandon¬ 
ment of the Hope of Fruit *; and (ii) maintained that 
Actions, such as giving up of food etc., whether they are 
kamyay nityay or naimittikay must be performed like other 
Actions, without the Hope of Fruit, enthusiastically, and 
with an equable frame of mind ; and thereafter, He has 
explained the doctrine laid down by the Gita by saying 
that (i) although the various matters in the world, such as,. 
harmay kartUy huddhi etc., may be diverse as a result of the 
difference of qualities, yet, the sattvika quality is the best of 
all; that (ii) in performing, unattachedly, all the Actions, 
which have befallen anybody on account of his own- 
status, according to the four-class-arrangement, one thereby 
sacrifices to, and performs the worship of, the Paramesvara 
and thereby gradually acquires the Parabrahman or 
Release; that (iii) no other practice nor SamnySsa in the 
form of Abandonment of Action is necessary for obtaining 
Release; and that (iv) by Karma-Yoga alone, all states of 
Perfection including Release are to be had. Now the 
Blessed Lord again and finally advises Arjuna to accept 
this path of Karma-Yoga—J 

(57) ^samnyasya* (that is, having dedicated) all Actions to 
Me, mentally, and having become devoted to Me, lieep your 
mind always fixed on Me, taking shelter in the Yoga of 
(equable) Reason. 

[ The word ‘ huddhi-yoya * (Yoga of Reason) has appeared 
before already in Chapter II (2. 49); and there it has been 
interpreted to mean ‘ the device of performing Actions 
without allowing one’s mind to be fixed on the Hope of 
Fruit \ or, ‘ the equable Reason The same meaning is 
intended in this place ; and this is only a repetition of the 
statement in Chapter II, that Reason is better than or 
superior to Action. ‘ Karnia-sarhnyasa ’ is also defined 
here as meaning, ‘ mentally (that is, not by the actual 
Abandonment of Action, but merely by the Mind) 
dedicating all Actions to Me *; and the same idea has been 
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expressed before in Chap. Ill (3. 20), and in Chap. V 
(5. 13)] 


(58) Fixing your mind on Me, you will, by My favour, 
conquer all difficulties in the shape of the beneficent or evil 
results of Actions. But, if you egotistically do not listen to 
Me, then (indeed) you will be lost. 

[The effect of Egoism, mentioned at the end*of stanza 58, 
is now further explained. ] 

(59) Your egotistical belief that: will not fight*', is 

futile. Prakrti (that is, inherent nature) will compel you to 
do so, (60) O Son of Kunti I being bound by the Action in¬ 
herently natural to you, you will have to perform that, which, 
by Ignorance you do not wish to perform, you having become 
subject to another (that is, to your own Prakrti or inherent 
nature). (61) O Arjuna I the Tsvara, remaining in the 
hearts of all beings, agitates all beings by (His) Illusion, as 
though they were put into a machine. (62) Therefore, O 
Bh5rata I surrender yourself to Him whole-mindedly 1 By 
His favour, you will attain the highest tranquility and a 
permanent place. (63) T hus have I explained to you this 
Knowledge, which is a mystery of mysteries. Think over 
all this fully, and do what you think best. 
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' I The dependence or subjectivity in the matter of Action, 
of which the mysterious principle has been explained in the 
above stanzas, has been fully dealt with in Chapter X of 
the Gita-Rahasya, to which the reader is referred. 
Although the Atman is independent by itself, yet, if one 
considers the ordinary affairs of the world, that is, of 
Prakrti, it will be seen, that the Atman has no control over 
the Wheel of Action, which has been moving from times 
immemorial Even if we may not wish them, nay, even if 
we may wish otherwise, hundreds and thousands of things 
^re going on in the world; and either the results of their 
activity are felt by us, or we ourselves have to perform 
some part of that activity, and cannot say no. In these 
circumstances, the wise man performs these Actions, 
keeping his mind pure, and looking upon pain and 
happiness as alike ; whereas, the fool gets entangled in the 
bonds of those Actions: this is the important difference 
between the behaviour of the two. The Blessed Lord has 
mentioned already in Chap. Ill, that “ all created beings 
conform to their inherent nature, no amount of determina¬ 
tion is of any avail ” (Gi. 3. 33). In these circumstances, 
-all that the Science of Release, or Ethics, can say is that 
one should not become attached to Action. Thus far, 
I have considered the matter from the Metaphysical point 
cf view. But, even from the point of view of Devotion, 
Prak^i or Nature, is only a part of the Isvara. And, 
thereiore, the same proposition has been repeated in stanzas 
and 62, by giving credit for all Action to the Isvara. 
All the activities, which go on in the world, are got done 
by the Paramesvara, just as He wants them to be done. It 
is, therefore, proper that a wise man should abandon Egoism 
■and surrender himself entirely to the Paramesvara. It is 
true that in stanza 63, the Blessed Lord has said, “ do what 
you think best ; but, the meaning of that is very deep. 
Since no evil desire remains when the mind reaches a state 
of complete equability, whether by Knowledge or by 
Devotion, the * Freedom of Will * of such a scient can never 
prejudicially affect either him or the world. Therefore, the 
true meaning of those words is: “ when you have Realised 
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this Knowledge {vimrsya), you will be self-enlightened ; and* 
thereafter (not before), whatever Action may be voluntarily 
performed by you, will be consistent with morality, and 
correct; and when you have thus reached the state of a 
Sthitaprajha, it will no more be necessary for you to 
control your Desire To proceed ; I have shown at the 
end of Chap. XIV of the Gita-Rahasya that Devotion has 
been given a higher place than Knowledge in the GitA 
Consistently with this proposition, the Blessed Lord now 
summarises the entire doctrine of the Gita in terras of 
Devotion—] 

(64) I shall once more give you a final admonition, which 
is the mystery of all mysteries, to which listen. You are 
extremely beloved of Me ; and therefore, I am going to tell 
you something, which is to your advantage. (65) Keep your 
mind fixed on Me, become My devotee, offer sacrifice or 
worship to Me, and offer reverence to Me ; (thereby) you. 
will come and be merged in Me ; this truth I am imparting to- 
you as an absolute certainty, (because), you are my beloved 
(devotee). (66) Give up all other religions, and surrender 
yourself to Me alone ; I will redeem you from all sin ; do» 
not be afraid I 

[ Those commentators, who subscribe only to the Path of 
Knowledge, do not appreciate this summing up, which is in 
favour of Devotion. They, therefore, include ‘ adharma ** 
(immorality) in ‘ dharrm * (morality), and say (i) that this 
stanza conveys the same advice as that given in the 
Kathopanisad in the words i ** give up morality and. 
immorality, that which is done and that which is not yet 
done, the past and the future, and Realise the Supreme^ 
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-"Bra^an beyoiid all that ’’(Katha. 2, 14); and (ii) that it 
advises one to surrender oneself to the Qualityless 
Brahman. The stanza from the Kathopanisad is also to be 
found in the description of the Qualityless Brahman in the 
Mahabharata (Sin. 329. 40; 331. 44)’. But in both these 
places the two words ‘ morality ’ and ‘ immorality ’ have 
been distinctly mentioned, which is not the case in the 
Gita. It is true that the Gita accepts the Quality less 
Brahman, and also propounds the doctrine that the Quality¬ 
less Brahman is the super-excellent form of the Param- 
esvara (Gi. 7. 24). Yet, as the Gita also maintains that the 
worship of the Perceptible is easy and excellent (12. 5), and. 
as the Blessed Lord is here referring to His own perceptible 
form, I am firmly of opinion that this summing up 
supports the Path of Devotion. Needless to say, the 
Quality less Brahman is not intended here; and the word 
‘ dharrm' used here must be understood to mean, the 
religion of Harmlessness, the religion of Truth, the religion, 
of Service of one’s parents, the religion of Service of one’s- 
preceptors, the religion of performing sacrificial ritual, the 
religion of Charity, the religion of Renunciation, and other 
ways of reaching the Paramesvara, which have been 
mentioned in the Scriptures. And, where the subject-matter 
has been discussed in the Sintiparva (S5n. 344), and in the 
Anu-Glt5 (Asva. 49), in the Mahdbharata, these ways of 
obtaining Release have beeu referred to by the word 
dharina . But, the Blessed Lord definitely says in this 
place, with reference to the religion enunciated by the 
Gita, that Arjuna should not concern himself with these 
various religions, but should “ surrender yourself to Me 
alone, I will redeem you, do not be afraid ” (see Gl. Ra. 
Gh. XIII, pp. 616-618). In short, the Blessed Lord, giving: 
the advice nominally to Arjuna, but really to everybody, 
says that one should be deeply devoted to Him, and, 
becoming engrossed in Him, perform all Actions, which 
become one’s duties, according to one’s own status, with a 
Reason devoted to Him; and that, thereby, one will 
acquire benefit not only in this life, but also in the next. 
This is what is known as KARMA-YOGA ; and this is tha 
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'Sum and subBtance of the Gita-religion. The Blessed Lord 
now explains how to maintain and keep alive the tradition 
-of this Glta-religion, that is, of the Karma-Yoga based on 
Knowledge, and in which Devotion is the most important 
factor —] 


(67) Do you never mention this (mystery) to anybody, 
who does not perform austerities, who has no devotion, nor 
a desire to hear it, nor to one who vilifies Me. (68) He, who 
expounds this highest mystery to My devotees, will be 
filled with intense devotion towards Me, and will come and 
•reach Me ; about this, there is no doubt. (69) And no one 
•can be found among all men, who does something more dear 
•to Me, than such a man; and no one will be more beloved 
•of Me than him in this universe. 

[In continuation of this advice, given with the intention 
of maintaining the tradition of the Gita, the Blessed Lord 
now explains the beneficent effects of following the 
Gita-religion—] 

(70) Whoever meditates on this conversation of us two 
•on religion, will be considered by Me as having worshipped 
Me by a Sacrifice of Knowledge. (71) In the same way, he 
who follows this religion without carping, and with Faith, 
•he also will be redeemed from all sin, and reach the 
liappiest spheres, which are in store for saintly people. 
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[In this way, the advice is over. Now, in orJer to find 
out whether or not Arjuna has properly understood this 
religion, the Blessed Lord asks him—] 

(72) O PSrtha 1 have you listened to all this, with a con¬ 
centrated mind ? (and) O Dhanafijaya ! has your confusion, in. 
the shape of Ignorance, now been totally destroyed ? 
Arjuna said :—(73) O Unfallen One ! by Your favour has my 
ignorance been destroyed; and I have regained memory 
(of my duties); I am (now) free from doubt; I shall now do 
(fight) as told by You 1 

[Those, who have got the traditional idea that the Git5- 
religion advises the Abandonment of family life, have, 
without the slightest justification, stretched the meaning 
of the last, that is, of the 73rd stanza. If we consider of 
what Arjuna had lost memory, we see that in Chapter II, 
he has said: my mind does not understand what my 
‘dharma' or my duty is” ( cf. "dharrm sammUdha cetSh”)-, 
and the plain meaning of the above stanza is, that he has 
now remembered that duty. As the GitS has been told 
in order to induce Arjuna to fight, and the Blessed Lord 
has. in various place.s, said; “Do yon, therefore, fight 1” 

(Gl. 2. 18; 2. 37; 3. 30; 8. 7; 11. 34), the words “I shall now 
do as told by You”, can only mean, “I shall fight”. 

To proceed: the conversation between Sri Xrsna and Arjuna 
is now over; now, with reference to the narration in the 
Mahabharata, Saiijaya, having narrated this story to 
Dhrtarastra, summarises his own narration—■] 

Sanjaya said :--(74) In this way, I heard this wonderful and ** 
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, hair-raising conversation between Vasudeva and the noble- 
souled Arjuna. (75) By the favour of Vyasa, I was enabled - 
to hear this mystery of mysteries, that is, Yoga,—(of course, 
the Karma-Yoga),—when Sri Krsna, the Lord of all Yoga 


Himself was personally expounding it. 

[It has been stated in the beginning of the Gita, that as 
Vyasa had given super-natural vision to Sahjaya, he could, 
sitting in his own place, see in reality whatever was 
happening in the battle-field; and that he used to repeat 
everything he saw to Dhrtarastra. The Yoga, expounded 
by Sri Krsna was nothing but the Karma-Yoga (Gi. 4. 1“3); 
and Arjuna himself has referred to it before (Gi. 6. 33), 
as ‘Yoga’ (the Yoga of Equability); and now, Sanjaya 
also refers to the conversation- between Sri Krsna and 
Arjuna in this stanza as ‘ Yoga *. From this, it becomes 
clear that Karma-Yoga is the subject-matter of exposition 
in the Gita, according to the opinions of Sri Krsna and 
Arjuna, as also of Sahjaya; and the expression ( samkalpa ) 
used to denote the end of the chapter at the end of every 
chapter also contains the word }joga4astra\ But the 
word ‘ Yoga’, in the phrase ‘ Yogesvara * is more comprehen¬ 
sive. The ordinary meaning of the word ‘Yoga’ is ‘the 
device of , or the skill or proficiency in, performing any 
Action and in this sense, the bahurUpi ( one who shows 
many appearances ) is said to perform his personifications 
by Yoga, that is, by skill. But, if one considers what is 
the best way in which Action can be performed, one has 
to say, that the way by which the Paramesvara, Who is 
essentially Imperceptible and Quality less, gives Himself 
a perceptible appearance is the best ‘ Yoga ’ or device. This 
is referred to in the Gita as the ‘Isvari-Yoga’ (Gi. 9. 5; 
11. 8); and this is what is known as ‘M5,ya’ or ‘ Illusion* 
in Vedanta ( Gi. 7. 25 ). For that man, who has success¬ 
fully acquired this wonderful and unequalled Yoga, all 
other Yogas or devices are mere child’s play. The 
Paramesvara is the Over-Lord of all these Yogas, or 
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devices: that is why He has been referred to. as the 
‘Yogesvara’, or the ‘Lord of Yogas’. The word ‘Yoga’ in the 
phrase ‘Yogesvara’ does not indicate the Patanjala-Yoga.] 
(76) O King DhrtarSstra ! remembering this unprecedented 
and holy conversation between Kesava and Arjuna, I 
experience joy over and over again. (77) And O King 1 
thinking of that most wonderful Cosmic-Form of the 
Blessed Lord, I am filled with astonishment, and again with 
joy. (78) And, in my opinion, wherever there is Sri 
Krs^a, the Lord of all Yoga, and the bow-holder Arjuna. 
there also will be found Wealth, Victory, Eternal Prosperity, 
and Morality. 

[ In short, the doctrine enunciated here is, that wherever 
skill is combined with power, there do both rddhl (prosperity) 
and siddhl (success) take up their permanent abode; and that, 
mere skill, or mere power is not enough. When the ways 
and means of killing Jarasarhdha were being considered, 
^udhisthira said to Sri Kmna: ^'ciudhafu bcLlafu jaijlaih 
pralmh pramtavyam vicaksamih ” (Sabha. 20. 16), that is, 
power is blind, and material; the wise must show it the 
way”. Thereupon, the Blessed Lord, saying: ‘‘way^ iiitirhalam 
hhi7ne'\ (Sabha. 20. 3), that is, “I am the store of diplomacy 
and Bhima, that of strength”, has taken Bhima-sena with 
Himself, and skilfully brought about the death of Jar5- 
samdhaby his (Bhima’s) hands. The one, who merely gives the 
diplomatic advice, may be looked upon as only half-wise*. 
Therefore, the word ‘ yogesvara' means the ‘ Lord of Yoga, 
or skill *, and the word ‘ dkanurdhara ’ means ‘ the fighter’, 
and both these adjectives have been used here intentionaJlyJ 

^ This will be construed as a depreciatory reference to the 
Blessed Lord Sri Kfsna, which is, indeed, nnfortanate.—Trans. 
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Thus ends the eighteenth chapter named MoksA-Samnyasa 
Yoga in the dialogue between Sri Krsna and Arjuna on the: 
Yoga included in the Science of the Brahman (that is, on the 
Karma-Yoga) in the Upanisad sung (that is, told) by the: 
Blessed Lord. 

[ It must be borne in mind that the word ‘ sa'i^inyasa ’ in 
the phrase ‘ mok^a-samnijasa~yoga \ means the ‘ samnycisa or 
Renunciation of Desire-prompted Action’; and not ‘ the* 
state of an ascetic \ which is the fourth stage of life. As- 
it has been propounded in this chapter that Release is 
obtained by mentally making a Samnyasa or Renuncia¬ 
tion of one’s prescribed Actions, in favour of the Param- 
esvara, instead of by abandoning them, this chapter has 
been named ‘ Moksa-Sarhnyasa-Yoga ] 


IN THIS WAY 


THE 

RAHASYA-SANJiVANA 


being the translation, into the Marathi vernacular, of the 
Srimad Bhagavadgita, together with the commentary on 
it, written by Bal Gangadhar Tilak, comes to an end. 

In the MaharSstra, in the town of Poona, there lives, 
one, who was born in a Brahmin family, and is devoted to the 
Srutis, whose name is BAL, and who is the son of 
GANGADHARA, and whose surname is TH-AK; and he 
has, by publishing the RAH ASYA of the GiTA in the year 
1837, of the Saka era, dedicated it to the LORD of SrL* 


OM TAT SAT BRAHMARPANAM ASTU 
SlNTlH PUSTlS TUSTlS CASTU. 

SRI INDIRA’RPANAM ASTU t 


* The above dedication is in Marathi verse in the original— 
Tranfl. 

I This is my dedication (see Vol. I p. xxxvii), —^Translator. 
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Alexander, (ii) 789, 819, 828. 
AmrapMi, 616. 

Ahgirasa, 59. 

Antiochus, (ii) 828. 

Antiocledes, (ii) 790, 

Asoka, (ii) 799, 819, 827, 828. 
Asvapati Kaikeya, 434, 
iii) 739. 

Bahva, 567. 

Bali, 44. 

Baskali, 567. 

BhSskarac&rya, 571. 

Bhrgu, 584. 

Brhaspati, 160. 

Buddha, (ii) 798, 802, 817, 825, 
826. 

^andrasekhara, (ii) 754, 
Oarudatta, 54. 


Christ, 49, 117, 546, (ii) 777,. 
811, 820, 821, 824, 825. 
826, 827, 828, 829. 
Citraratha, 584. 

Confucius, 542. (See Khun- 
Phu-Tse). 

Columbus, (ii) 826. 

Coriolanus, 41, 

Dadhici, 56. 

Daksa Prajapati, 469. 

Dara (Shahazada), (ii) 706. 
Ekan^tha, 546. 

Ganapati Sastri, (ii) 787. 

Gargi, 312. 

Gargya Balaki, 434. 

Gautama Buddha, 134, 

Hamlet, 40. 

Hariscandra, 52. 

Haryasva, 469. 

Heliodorus, (ii) 790. 
Hiranyagarbha, 424. 

Iksvaku, 12,14, 581, (ii) 631 







GiTA-RAHASYA OR KARMA-YOGA 


» 

7SJ 


Jabali, 105,106. 

Jaigisayya, 478. 

Janaka, 312, 383, 413, 434, 451. 
485, 487, 499, 509, (ii) 660, 
812, 830. 

Janamejaya, 14, (ii) 643, 723^ 
(ii) 781. 

Jarasarhdha, 76. 

Jaratkaru, 404. 

Jimutavahana, 56. 

Jesus Christ, (See, Christ). 
Kabir, (ii) 706. 

Kalakhauja, 98. 

KanSda, 204. 

Kasiraja Ajata^atru, 434. 
Khaninetra, 62, 

Khun-Phu-Tse, (See Confucius). 
LvO-Tse, 546. 

Laksmana, 438. 

Lava, 98. 

Mahavira, (ii) 624. 

Mahendra, (ii) 819, 

Mahomed, (ii) 770. 

Maitreyi, 110, 312. 

Manu, 12,14, 80, (ii) 634. 

Mara, (ii) 825. 

Marlci, (ii) 660. 

Markandeya, (ii) 674. 
Megasthenes, (ii) 791. 

Naciketa, 126, 158,159, 430. 
Hagarjuiia, (ii) 798, 817. 
Nftgasena, (ii) 805. 

Nanda, (ii) 798. 

Napoleon, 175. 

Narada, 284, 302, 303, 310, 469 
572, (ii) 674. 

Nestor, (ii) 827. 

Newton, 571. 

Nicholas (Notovisch), (ii) 830. 



Paila, (ii) 738. 

ParasurS,ma, 61. 

Paul, (Saint), 49. 

Pauloma, 98. 

Prahlada, 14, 44, 45, 60, 61, 98, 
161,172, 584. 

Pratardana, 98. 

Priyavrata, 14. 

Prthu, 14. 

Rahulabhadra, (ii) 798. 
Ramacandra (Rama, or Sri 
I Rama) 52, 58, 97,105. 
Rama Sastri, (ii) 697. 

Ravana, 608. 

Sabalasva, 469. 

Sanatkumara, 302, 310, (ii) 659. 
Sardesai, (ii) 793. 

Satan (Devil), 98, (ii) 825. 
Saunaka, 439. 

Sibi, 56, 99, 170, 563. 

Sivaji, 591, 611, (ii) 706. 
Skanda, 302. 

Socrates, 117, 118. 

Sonakolivisa, (ii) 797. 

Sri Bhagavan, 12. 

SudamE, 120. 

Suka, 284, 434, 439, (ii) 659, 
(ii) 754, 767. 

Sukracarya 65, 95, 161. 
Sulabha, 383. 

I Sumantu, (ii) 738, 754. 

I Svetaketu, 65, 95, 

Syuraarasmi, 470. 

Tuladhara, 68. 

Uddalaka, 434, 

Usasti Cakrayana, 67. 
Vaisarfapayana, 14, (ii) 643, 
(ii) 660, 738,754. 781. 
Vamadeva, 55. 
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index TO FOREIGN AUTHORS 

.. . - - , _ 


"Varenya, 418, 
Vena, 62. 

Vidula, 55. 
Visvamitra, 54, 55. 


Vivasvan, 12, 80, (ii) 634. 
Vrtra, 53. 

Yajnavalkya, 110, 312, 413 
477, 499, (ii) 659. 


INDEX to FOREIGN .A,UTHORS. 


Aristotle, 92, 99, 419, 420, 514, 
(ii) 682. 

Bain, 50, 123, 514. 

Bentham, 115, 

Bournoff(Emile), (ii) 829 . 
Brooks, 532 . 

Biihler.Jii) 733. 769, 773, 788, 
79o, 802. 

Butler, 109. 

147- fN) 684, 

oo7. 

Colebrooke, 220, (ii) 825. 

'Comte (Auguste), 85, 86, 87 
105, 210, 419, 420, 462,’ 
(ii) 687, 708. 

Dalton, 205. 

Darwin, 139, 205, 206, 233, 241. 

Davi(fe (Rhys), (ii) 802, 804 
(u) 818,827. 

®®''®(«f”g|«l)39,260, (ii) 667, 
DiHprot, 109. 

Enoch (Reginald), (ii) 826. 
Gadow (Dr H.), 253. 

Garbo, (ii) 759 , 791 , 793 
Quigor, (ii) 802. 

Goethe, (ii) 694. 

Green, 48, 50. 93,121, 165, 200 

299, 310, 311, (ii) 680, 682 ’ 

233. 235, 
*53, 270, 336, 369. 


Hmgel, 293, 309. 

' Hartman, 420. 

I Heilvetias, 109. 

! Hobbes, 55, 95, 111, 113 . 

I Hnme, 110,120. 

; James (William), 319. 

' Jowett, 419. 

! Kant, 87, 93, 120,165, 199, 201, 
293, 295, 297, 305. 309. 310, 

, 356, 365, 519, 532, 533 

! (ii) 679, 682, 683. 

I Kern, (ii) 799, 802, 809, 816, 
; (ii) 818. 

: King, (ii) 828. 
i Lamarque, 205. 

\ Laurinoer, (ii) 820. 
i (Arthur), (ii) 826, 829. 

I Macmillian. 145. 

M’c Crindle, (ii) 790. 

Martineau (James), 169, 235. 

I Maudsley, 593. 

I Max Miiiler. 184, 594. (ii) 683 
j (ii) 774. 802, 821. 

: Mil!, 49, 55, 87, 105, 115, 12i 
’ 122.156, 420, (ii) 687. 

! Millnian, 49. 
i Morley, 109. 

, Neitzsche, 367, 420, 519, 547 
I (ii) 702. 

Newton, 571. 









GIT5.-RAHASYA OR KARMA-YOGA 



Notovisch (Nicholas), (ii) 830. 
Paulsen, (ii) 695. 

Plato, 157,190, 462. 

Plutarch, (ii) 828. 

Pythagoras, (ii) 825. 

Rockhill, 134, (ii) 786. 

Rosni, (ii) 829. 

Sale, (ii) 811. 

Schopenhauer, 87,144,146, 308, 
419, 420, (ii) 682, 694, 702, 
(ii)710. 

Schiller, (ii) 672. 

Schrceder, (ii) 892. 

Senart, (ii) 768. 


Shakespearr, 40. 

Sidgwick, 49, 50, 51,114, 563. 
Smith (Vincent), 208. 

Socrates, 117,118. 

Spencer, 87,105, 123, 292, 420, 
455, 513, 514, (ii) 687, 710. 
Stephen, 50. 

Sulley, 420, (ii) 695. 

Takakasu, 208. 

Thibaut, (ii) 758. 

Thompson, (ii) 747. 

Weber, (ii) 787. 

Whewell, 50. 

Wilson, 221. 








INDEX of AUTHORS (not foreign) and of their WORKS, 
referred to in the Gita-Bafassya. 


Note: —Even if this index is merely glanced at, readers will 
get an idea of its arrangement. The names of authors and of 
their works have been given according to the Marathi alphabet, 
and works of the same nature have been grouped together, 
as will be realised by the readers on the face of the index. 
Those personages, who have been referred to in the course of the 
expositions of the various subject-matters, for expounding the 
true import of the Gita, have already been indexed separately 
(see p. 77 to 79 above—Trans.); and the last. Index of Definitions 
includes technical words. ( see p. 89 et^ seq .— Trn.ns ). 

( The above is the heading of the Index added to the 1928’ 
Marathi edition of the texty which ivas published aftei' the death of 
the author. The words in this index had been arranged according to 
the Marathi alphabety as stated abovCy and I have re-nirranged them 
according to the English alphabet, except such references as I have 
been wnable to trace in spite of due and diligent seaich. 
Letters with diacritical signs have been indexed as if there were 
no such signs; and the figure (ii) befoi'e a figure or row of figures 
means Volume II. —Translator. ) 


Adliyatraa Ramayana, 5,8, 438. 

Agnipurana, 5, 6. 

Aitareya Brahmana, 98. 

Aitareyopanisad, 222, 231. 

Amarakosa, 76, 258. 

Amitayusutta (Pali), (ii) 799, 
(ii) 816. 

Amrtabindupanisad, 340, 396, 
(ii) 764,1005. 

Anandagiri, 104,110, 433. 

Anandatirtha, (See Madhva- 
carya). 

Anantacllrya, 506. 

Apararkadeva, 505. 

Apastambiya Dharma-Sutras, 
488. 

11—12 


Arjunaniisra, 4. 

Arseya Brahmana, (ii) 717. 

Astadasa Puranadarsana, 5, 6. 

Astavakraglta, 5, (ii) 951, 

Aavaghosa, 81, (ii) 694, 770, 
(ii) 787, 798. 

Asvalayana G-rhya-Sutras, 
(ii) 738, 788. 

Atharva-Veda, 355, (ii) 1135. 

Avadhutagita, 5,133, 

BadarayanacSrya, 16, (ii) 749,. 
(ii) 750, 754,1109. 

Balaoarita, (See, Bhasa), 

Banabhatta, (ii) 793. 

Baudhayana Grhyasesa Sutras, 
(ii) 788. 



Hr 8^! 


gita-rahasya or karma-yoga 

I Brhadaranyakopanisad ( contd) 


S^udhayana SGtras, 488 


§L 


Bhagavata, 6, 14, 15, 29, 55, j 
64, 227, 386, 414, 434, 469, 
473, 497, 551, 572, 573, 578, 
591, 594, 601,603, 607,614, | 
(ii) 639, 766, 771, 780, 871, ' 
(ii) 891,901, 941,964, 1008, 
(ii) 1020,1054-5,1056,1060, 
(ii) 1065-6, 1077. 

Bhandarkar ( R. G.), 23, 24, 
(ii) 745, 770, 785, 791, 799. 

Bharavi, (See, Kirata), 64, 552. 

Bhartrhari, 52, 64, 113, 114, 
124, 132,148, 157. 

BbSsa, (See, Balacarita), 7, 
430, 456, (ii) 771, 787, 794. 

Bhaskaracarya, 571. 

Bhatta Kumarlla, 258. 

BLavabhuti, 98, 594. 

Bhlksugita, 5, 6, 

Bible, 33, 49, 517, 518, 542, 545, 

BodhyagiU, 4. 

Brahraaglta, 5. 

Bralimaialasutta,(Pali),(ii) 804. 

Brahmanda Parana, 5. 

Brahmanas, (see list).* 

Brahma-Sutras, ( See, Vedinta- 
Sutras, and Sariraka- 
Sutras). 

Brahmavaivartaka Puraua 
(ii) 767. 

Bfbadaranyakopanisad, 44,126, 
133, 182, 197, 199, 231, 


254, 258, 283, 284, 285. 

292, 296, 298, 301, 307, 

308, 312, 315, 317, 320, 

322, 324, 336, 341, 344, 
348, 354, 362, 365, 381, 
400, 406, 410, 413, 433, 

434, 444, 471, 483, 499, 

502, 537, 598, (ii) 658, 693, 
(ii) 712, 739, 742, 765, 772, 
(ii) 807, 808, 810, 873, 970, 
(ii) 1024, 1029, 1033, 1037, 
(ii) 1084,1115, 1115, 1152, 
(ii) 1186. 

Buddhacarita, 81. 

Capakya, ( See, Kautilya), 
(ii) 629, 787, 

Carvaka, 105,109. 
Chandogyopanisad, 44, 171, 

181, 210, 231, 234, 252, 

254, 259, 283, 301, 310, 

313, 318, 322, 324, 338, 

348, 353, 354, 381, 397, 

400, 406, 409, 413, 475, 

500, 569, 574, 580, (ii) 739, 
(ii) 742, 761, 763,765,776, 
(ii) 807,907, 959, 977,1013, 
(ii) 1029, 1034,1072, 1078, 
(ii) 1089, 1138, 1140,1166. 
Chandogya (Samkarabbasya), 

! 475, (ii) 704. 

Ohurikopanisad, (ii) 747. 
Confucius, ( See, Kbun-Phu- 
Tse ), 542. 


* The words “ see list”, used in this index, mean: “see this 
index ‘ Brahmanas ’ is the name of a class of treatises, just as 
‘ Puranns,’ or ‘ Qltas and the various Brahmanas are not indexed 
under ‘Brahmanas’ but in their respective alphabetical order, ns 
* Argeya-Brahmana ' Aitareya-Brahmapa etc.; or, in the case 
of the Gitas, as : Brahma-Gita, Siva-Gita etc.—Trans. 
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INIIEX of authors (not foreign) AND THEIE WORKS 8 I 


‘ctlikvagga, (Pali), (ii) 800, 
(ii) 819. 


Haritagita, 4. 

Harivamsa Parana, (ii) 787. 


-Dasaratha Jataka, (Pali), 
(ii) 811. 

Devibhagavata, 6. 

Devigita, 5. 

Dhanimapada, (Pali), 134, 144, 
172, 389, 516, 517, 541, 545, 
(ii) 675, 676, 800, 802, 807, 
809, 812. 

Dhammikasutta, (Pali), (ii)809, 
(ii) 810, 

Dhyanabindupanisad, (ii) 747. 

rnksib, (8. B), 264, (ii) 774, 

(ii) 785, 789, 796, 799. 

Dipavaihsa, ( Pali), (ii) 802. 

Ekan^tha, 546. 

Epicurus, 514, 


Harsa, 56. 

Tsavasyopanisad, 284, 317, 381, 

432, 442’ 490, 500, 501, 
503, 504, 537, 543, 583, 
603, (ii) 742, 748, 762, 888, 
(ii) 998, 1115. 

Isvaragita, 5. 

Isvarakrsna, 207, 208, 220, 221, 
258. 

Jabala Samnyasopanisad, 133, 

433, 470, 471, (ii) 626, 629. 
Jaimini (Mlinamsa-Subras), 72, 

401, 613, (ii) 738,754, 761. 
Jaimini-Sutras, 31, 72, 94, 435. 
Jnanesvara, 26, 345, 346, 449, 
(ii) 705, 754. 


Ganesagita, 5, 418. 
Ganesapurana, 5. 
Garbhopanisad, 254. 
Garudapurana, 6. 

Gatha, ( See, Tukartoia). 
Gaudapada, 207, 221. 

Gaudiya Padmottarapurana, 6. 
Gautama-Sutras, 110. 

Gitas, (See,list). 

Gita (Madhvabh^ya), 23. 

Gita (Ramanujabhasya), 22. 

Gita (Samkarabhasya), 15, 427 
483. 

Gitartbaparamarsa, 38. 
Gopalatapanyupanisad, (ii) 745. 
Guruj&ana vasistha-tattva- | 
sarayana, 5, 8, 509. 

Hamsaglta, 4, 6. 

HanumSna Pandit, 21. . 

Harigita, 13, 14. ! 


Kaivalyopanisad, 324, 471, 538, 
(ii) 998,1016,1144,1174. 
Kalabapuri, 218. 

Kale, (ii) 785, 788, 794. 

Kalidasa, 56, 99, 113, 139, 172, 
441, 467, 469, 559, (ii) 726, 

I (ii) 787, 793. 

I Kamalakarabbatta, (ii) 705. 
Kanada, 205. 

Kapila, 208, (ii) 761, 762, 777. 
Kapila-gita, 5, 6. 
KathSsarit-sagara, 56. 

I Katbopanisad, 76, 126, 160, 

190, 197, 216, 231, 245, 

273, 284, 301, 312, 324, 
341, 343, 412, 413, 430, 

433, 503, 567, 602, 610, 

(ii) 740, 741, 747, 764, 803, 
(ii) 876, 880,888,997.1036, 
(ii) 1136, 1141, 1166,1186,’ 
(ii) 1205. 




GITA-RAHASYA OR KARMA-YOGA 


Kaiisitakyupanisad, 85, 98, 

283, 368, 4(>0, 409, 516, 
(ii) 675, 1022, 1029,1183. 
Kautilya, (ii) 629, 787. 
Kenopanisad, 284, 319, 434, 
567, 587. 

Kesari (lion), 356. 

Kesava KSsmiri Bhattacarya, 




Mahabharata— {contd.) 
Bhismaparva, 68, 272, 410~ 
(ii) 721, 727, 733. 
Dronaparva, 52, 76, (ii) 727. 
Karmparva, 47, 53, 90, 141,. 

(ii) 718, 725, 727, 731. 
Sabhaparva, 147, 398, (ii) 791.. 
Sahjaparva, 60. 


25. 

Khun-Rhu-Tse, (Sea Confu¬ 
cius ). I 

Kirata, (See, Bharavi). 1 

KrenSnanda Svami, 38. 
Ksirasvami, 258 ( foot-note ). 
Kuran, (See, Quran), 33. 
Kurma-purina, 5. 

Linga-purSna, 445. 

Madhustldana, 20. 

Madhvao5rya, (See, Auanda- | 
tirtha), 23, 25, 428, (ii) 750, j 
(ii) 752, 766, 892. | 

MaghakSvya, 607. 

Mahabharata :— 

Adiparva, 41, 42, 46, 47, 48, 

51, 52, 61, 65,106,143, 266, 
368, 404, 558, (ii) 626, 718, 
(ii) 723, 724, 738, 788, 789. 

Anusasami-parva, 43, 44, 46, 

52, 68, 94, 373, 404, 527. 
538, 539, 541, (ii) 701, 755, 
(ii) 789, 790. 1065. 1072 
(ii) 1076, 1136, 1137. 

Asraimvaitilca-parva, (ii) 678. 
Asvaimdha-parva, 2, 4, 52,62, 
80,214,244,392. 438,443, 
465, 474, 614, 617, (ii) 663, 
(ii) 669, 671,691, 724. 730. 
(ii) 738,740,789,801. 1028, 
(ii) 1071, 1126,1128, 1135, 
(ii) 1195. 


Mntiparva, 4, 12, 13, 43, 44, 
48, 51, 53, 54, 57, 58, 61, 
62, 65, 66, 68, 72, 79, 90„ 
96,129,130, 132, 138, 144, 
147, 149,150,152, 161, 162,. 
172, 182,183, 208, 210,214, 
223, 224,229, 231, 254, 262, 
264, 266, 274, 275, 280,286, 
299, 303, 309, 316, 347,359,. 
365, 366, 368, 3?9, 381. 383, 
386,392, 402,404, 405,407, 
408, 420,424, 433, 434, 436, 
437,439,444, 451, 458, 468, 
470, 472, 473,474, 477,478,. 
485, 486, 510, 513,527,538, 
539, 540, 549, 552, 553, 587, 
615, 617, (ii) 622, 660, 696, 
(ii) 699, 700, 718, 723, 724, 
(ii) 727, 728, 729, 730,731, 
(ii) 732, 733, 734. 735, 739, 
(il) 740, 750, 755, 758, 766, 
(ii) 767, 778, 779, 783, 788, 
(ii) 789, 812, 860, 877, 892,. 
(ii) 910, 919, 920, 921, 928, 
(ii) 940, 972, 989, 994, 998, 
(ii) 1005,1015, 1018, 1021, 
(ii) 1028, 1032, 1038, 1053, 
(ii) 1055, 10.56, 1065, 1067, 
(ii) 1068, 1073, 1081, 1084, 
(ii) 1088,1147, 1149, 1150, 
(ii) 1154,1195,1198, 1205. 
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: 

- 

^^^^is^harata— (comd.) 


Manu-Smrti—(contd) 


Stiiparva 190, (ii) 737. 

Svargarohava-parva, 52,127, 
(ii) 737. 

Udyogaparva, 52, 55, 61, 62, 
64,127, 140, 147, 470, 473, 
545, 552, 553, (ii) 629, 673, 
(ii) 719, 728, 729, 730, 750, 
(ii) 779, 786, 812. 

Vanaparva 45, 48, 57, 58, 60, 
68, 97, 100, 138,146, 182, 
190, 260, 380, 381. 406, 
439, 443, 444, 478, 527, 
547, 580, 615, (ii) 673, 700, 
(ii) 718, 728, 740, 788, 810. 

Virdtaparva, 529. 

Mahanarayanopanisad, (ii) 744. 

Mahaparinibbapa Sutta, (Pali), 
(ii) 818. 

Mahavagga (Pali), 545, (ii) 797, 
(ii) 801, 810. 

-Mahavamsa, (Pali), (ii) 802. 

Maitryupanisad, 182, 184, 231, 
246, 259, 340, 348, 381, 390, 
392, 396, 405, 503, (ii) 743, 
(ii) 744, 762, 764, 772, 775, 
(ii) 776, 778, 960, 1005, 
(ii) 1034, 1142. 

Mapdukyopanisad, 309, 338. 

Mankigita, 4. 

Manu-Smrti. 43, 44, 46, 47, 49, 
51, 55, 56, 58, 59, 60, 63, 
63, 64, 65, 68, 90, 94, 95, 
100, 140, 143, 145, 149, 
162, 171,172, 230, 246, 360, 
263, 264, 266, 348, 365, 368, 
373, 374,384, 393,403, 405, 
407,456, 462,467,472, 484, 
485, 487, 488, 497, 499, 504, 


506, 507, 538, 541, 547,554, 
(ii) 658, 676, 700, 755, 765, 
(ii) 786, 809, 853, 862, 902, 
(ii) 919, 930, 935, 936, 942, 
(ii) 961, 983, 998, 1038, 
(ii) 1065, 1072, 1103, 1128, 
(ii) 1164,1175, 1193. 

Markandeya, (ii) 674. 

Matsya-Purana, (ii) 1065. 

Milindaprasna, (Pali), 81, 516, 
615, (ii) 675, 805, 807, 812. 
(ii) 814, 815. 

Mlm&ihsa, ( Soe, Jalmini ). 

Moropanta, 93. 

Mrcohakatika, 56. 

Mundakopanisad, 342,273, 284, 
285, 301, 318, 341, 343, 
344, 353, 381, 413, 433, 
479, (ii) 740, 803,888,1013, 
(ii) 1016. 

Murirl-kavl, 11. 

Nagananda, 56. 

Ndrada-Paficaratra, (ii) 674, 
(ii) 766, 767. 

Naradapurdna, 6. 

Ndrada-SGtras, 573, (ii) 766, 
(ii) 767. 

Nardyanlya-dharma, 473, 512. 

Narayanlyopanisad, 471. 

Nilakanfha, (ii) 721. 

Nimbarkacarya, 24, 

Nirnayasindhu, 476. 

Nitisataka, 113. 

Nimkta, ( See, Yiska). 

Nfsithha-Purana, 5, 506, 507. , 
Nrsimhottara-tapaniyopaniaad, 
350, (ii) 745. 





GiTA-RAHASYA OR KARMA-YOGA 
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Oka ( K. G.), 258. 

Orion, (ii) 773, 77G, 1077. 

Padmapurana, 5, 6. 
Paisacabhasya, 21. 

Pali Works, ( See list ). 
Paiicadasl, 289, 350, 516. 
Pancaratra, (ii) 778, (See, 
Narada-Sutras). 
Pancasikha, 209. 

Pandavagita, 5. 

Pandit JvSlaprasSd, 5. 
Panini-Sutras, 184,372, (ii)745, 
(ii) 768, 774. 

Parakhi, (ii) 793. 

Parasaragita, 4. 
Patanjala-Sutras, 321. 
PingalagitS, 4, 471. 
Pi-asnopanisad, 254, 301, 338, 
503. 

Puranas, (See, list ). 
Punisa-Sukta, 339. 

Quran, (See, Kuran), 33. 

Raghuvarasa, 99. 

RSraagita, 5. 

Ramanujacarya, 21, 22, 427, 
(ii) 703, 750, 752, 758, 766, 
(ii) 780. 

RamapQrva tapinyupanisad, 
575, 586, (ii) 745, 763, 774. 
Ramayana : — 

Aranyakancla, (ii) 1076-7 
Ayodhyakanda, 61 . 

Balakanda, 59. 

Uttarakanda, 99. 
Yuddhakanda, 551. 

Ramesa Candra Datta,(ii)830. ^ 
Ranade, Saihkara Moro (Sarh- 
kara-Kavi), 218, 372. 


Sl 

Bg-Veda,' 15, 231, 245, 284,. 

292, 302, 307, 314, 337,. 

347, 349, 350, 351, 353, 
354, 355, 363, 388, 400, 

401, 403, 410, 478, 502, 

552, 591, (ii) 919, 956, 

(ii) 1054, 1078, 1115, 1135. 

Sabbasavasutta, (Pali), 

(ii) 804, 807. 

Saddharma Pundarika, (Pali), 

(ii) 799, 814! 

Saivapurana, 7. 

Sakuntala, 113, 172. 

Samartha (RimadJlsa, Dasa- 
bodha), 57, 138, 197, 216, 
251, 252, 388, 421, 443, 524, 
536, 543, 552, 554, 611. 612, 

(ii) 658, 706. 

Sarhhitas, (See, list). 

Saihkarabhasya, 16, 20, 110„ 
(ii) 792. 873. 

I Samkaracarya, 15, 20, 110,. 
133, 207, 228, 242, 305, 

364, 428, 445, 475, (ii) 693,. 

(ii) 701, 703, 704, 720, 722, 

(ii) 752, 792. 

Samkhya-Karika, 131,181, 207, 
208, 213, 214, 216, 222, 

223, 225, 244, 246, 257„ 

261, 275, 377, (ii) 1063,. 

(ii) 1126, 1128, 1154. 

Saihpakagita, 4. 

Sandilya-Sutras, 572, (ii) 767. 

Saptaslokigita, 7. 

Sarlrika-Sutras, (See, Vedanta- 
Sutras). 

Sarkara, Babu Kisorilal, 

(ii) 691. 
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Sarvopanisad, 298.- 

§astitantra, 208. 

Satapatha Brahmana, 432, 
(ii) 1081. 

Saundarananda, (Pali), (ii) 787, 
(ii) 798. 

Selasutta, (Pali), (ii) 772, 801, 
(ii) 813. 

Sivadina Kesari, 509. 

Sivagita, 5. 

Skandapurana, 5. 

Sridhara, 26. (ii) 750. 

Subhasita. 52. 


) Taranatha, (Pali), (ii) 798, 818. 

I Tattvaprakasika, 25. 

I Telang, 21. 

! Tevijjasutta ( Trevijjasutra), 
I (Pali), (ii) 810, 813. 
j Theragatha, (Pali), (ii) 772, 813. 
Tukarama, (See, Gatha), 25, 
110, 115, 120, 144, 318, 

320, 343, 388, 461, 534, 

578, 580, 585, 590, 598, 

600, 603, 605, 606, 609, 

610, 611, 615, 617. 


Suryagita, 5. 

Surya-Siddhanta, 263, 264. 

Sutagita, 5. 

Sutasamhita, 5. 

Sutras, (See, list). 

Suttanipata, (Pali), 541, (ii) 797. 

(ii) 800, 803, 807, 809, 815. 

Svetasvataropanisad, 221, 231, 
253, 254, 280, 284, 289, 
301, 307, 341, 381, 432, 
490, 500, 580, (ii) 741, 742, 
(ii) 744, 747, 943, 992, 
(ii) 1036, 1114, 1137, 1145. 


Udana, (Pali), (ii) 893. 
Upanisads, (See list). 
Urubhanga, 7. 

Uttaraglta, 5. 
Uttararamacaritra, 98. 

Vagbhata, (ii) 1162. 

Vaidya, Cintamana Vinayaka,. 
(ii) 722, 738, 771, 785, 786, 
(ii) 790, 799. 

Vajasaiieyi Sarahita, 354, 505 
Vajrasucyupanisad, (ii) 787. 
Vallabhacarya, 24, (ii) 752. 
Vamana Pandit (See, Yathar- 


Taittiriya Brahmana, 231, 250, 

347, 348, 363, (ii) 1135-6. 
Taittiriya Saihhita, 307, 403, 

469, 488, (ii) 744. 
Taittiriyopanisad, 46, 58, 61, 
98. 171, 210, 231, 234, 250, 
251, 254, 284, 285, 287, 

308, 317, 322, 337, 338, 

348, 354, 361, 381, 403, 

413, 432, 490, 500, 504, 

507, 512, 580, (ii) 928, 
(ii) 1152, 1166. 

Takakasu, 151. 


thadipika), 

Varahapurana, 7. 

Vaththugatha, (Pali), (ii) 803. 

Yayupurana, 7. 

Vedas, (See, list). 

Vedahgajyotisa, (ii) 775, 776. 

Vedantasara, 332. 

Vedanta- (Saririka-, Brahma-) 
Sutras, 10, 44, 133, 202, 

205, 210, 231, 244, 254, 

259, 262, 266, 285, 293, 

304, 337, 339, 364, 365, 

368, 372, 375, 377, 382, 
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VedantarvMutras— [contd.) 

388, 390, 397, 406, 410, 

412, 414, 433, 435, 437, 

464, 465, 470, 479, 483, 

490, 499. 

Vedanta-S&tras, RS,manuja- 
bhasya, (ii) 758. 

Vedanta-Sutras, Saihkara- 
bhagya, 110, 199, 210, 224, 
228, 242, 270, 272, 304, 

305, 364, 374, 378, 385, 

388, 411, 445, 475, 483, 

567, (ii) 703. 813. 

Vicakhyugita, 4. 

Vidura, 127. 

Visnupurana, 5, 161, 265, 

(ii) 767, 771, 1065, 1066. 



Vftraglta, 4. 

Vyasaglta, 5. 

Yadavarav Varvikar, 60. 

Yajfiavalkya, 49, 171, 487, 506, 
598. 

Yamagita, 5. 

Yaska, (Nirukta), 251, 

264, 409, 412, 488, (ii) 755, 
(ii) 786, 1038. 

Yatharthadipika, (See Vamana 
Pandit), 27. 

Yogatattvopanisad, (ii) 747, 
(ii) 774. 

Yogavasistha, 3, 8, 394, 434, 
449, 460, 508, (ii) 896, 925, 
(ii) 926. 
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EX OF DEFINITIONS 


Sl 

of Terminological Expressions 


given in the Gita-Rahesya. 

This Index was first added to the 1923 Marathi edition 
of the text published after the death of the author. The 
index, which is of Sanskrit expressions, had been arranged in 
the original, according to the Sanskrit alphabet, and has been 
re-arranged by me according to the English alphabet, letters 
with diacritical signs being indexed, as if there were no such 
signs. After each Sanskrit word, I have, wherever necessary, 
added its English translation in brackets, as appearing in the 
•translation of the text, I have named this as Part I of the 
Index of Definitions. In Part II, I have indexed the English 
translation of the same words, according to alphabetical 
arrangement, and placed within brackets after the English 
word its Sanskrit equivalent as appearing in Part I of the Index. 
Part II has been specially prepared by me for the convenience 
•of readers, who are unacquainted with the Sanskrit langu- 
The figure (ii) before a figure or row of figures means 
voJ IL—Translator. 


(N. B. This Index covers only pages 1 to 831 of the translation.) 
PART I--SANSKRIT. 


abhyasa, (repetition), 30, (ii) 656. 
acdra-saikgraha, (code of con¬ 
duct), (ii) 665. 

^dra-idrlamyay (discrimination 
in conduct), 64“5. 
^dhibJiautilca-mdrgay (Materi¬ 
alistic determination of 
Ethics), 528, 

MhibJuiutika-pajitJia, ( M ateri- 
alistio School), 84, (ii) 686. 
<idhib}iautika-snstrddmita, 

(Gross Non-Dualism), 219. 
ddhibhaufika - siikha - dtdikha^ 
(Physical Pain and 
Happiness), 130. 
Mhibhautilca-mkhavada, (Ma¬ 
terialistic theory of Hap¬ 
piness), 104. 


ddh ibha utika-vivecana , (M ateri- 
alistic Consideration), 84. 
ddhidaivata-pakfyi, (Intuitionist 
School). 167 to 176, (ii) 686. 
ddhidaivika-mdrga^(ln\Ai\Xi\QTii^i 
determination of Ethics) 
528. 

ddhidmvika-parUha^ (Intui¬ 
tionist school), 84, (ii) 686. 
d.d}ddaxvika-sakha’duhkha, (Q od- 
given Pain and Happi¬ 
ness) 130. 

adJiidaivika-vivecanai (Theolo¬ 
gical Consideration),84,85. 
adUkdra, (Qualification), 464. 
adMsthdnam^ (Superintendence) 
198. 

adhydtrm, (Metaphysics), 85. 
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adHyd,tma-pak^, (Metaphysical 
School), 85. 

adhyTttmilca-jnarga, (Metaphy¬ 
sical determination of 
Ethics), 539. 

adhyatmika-pantha, (Metaphy¬ 
sical school), 85, (ii) 686. 
adhydtmika-suklia-duhkhay (Me¬ 
taphysical Pain and 
Happiness), 131. 
dd/^^/a^m^^a-^/Z^;eca7^a, (Metaphy¬ 
sical consideration), 85, 
adhyavasayay (or vyarasaya) 
182. 

adr§tay (invisible). 374. 
advaitavaday (Non-Dualism), 
19, 20, 21. 
aghdsi, 403. 

ahamkdray (Individuation), 197, 
199, 236, 237, 243, 246, 249. 
a}iaihkdradmddhiy{^Qo\^m)y 151. 
ahimsU,-d.harmay (Harmlessness) ! 
42, 43. 

ajilUruiy (Ignorance), 301, 327, 
(ii) 742. 

amjta {aviriasi brahman)^ (Imper¬ 
ishable Brahman), 501. 
amrtay (Brahman), 502, 504. 
ainrfay (food after sacrifice), 403. 
amrta, (Fundamental Sub¬ 
stance), 306. 

amrtay (Release), 503, 506. 
amrfa, (sphere of deities), (ii)503, 
(ii) 504. 

amrtasi, (sacrifice-remnant- 
eater), 535. 

amfiatvii, (Immortality ), 

• (ii) 682, 693. 
an^diy (of unknown beginning) 
365. 


ananday (bea"-itude), 317. 
dnandarmyay (beatific), 317. 
amndamaija-kosay (beatific en¬ 
velope), 361. 
anantay (endless), 340. 
an^rabdha-k^ryay (uncommen¬ 
ced Karma), 375, 376, 377. 
aniruddhay (Individuation ),. 
266. 

annarmya-kosay (food-envelope),. 
361. 

anrtay (invisible), 336, 337. 
aiitaranga-parik^axuiy (internal 
examination), 9. 
anubhavadvaitay 508. 
anuindnay (inference), 568. 
dpaddharma, (Moral conces¬ 
sions), 67. 

aparasvarupay (inferior form),, 

247. 

aparoksdnubhavay 3.5. 

• dptamcana-pramaTjiay (credible 
persons, belief in) 570. 
apUrvUy (strange), 374. 
apurvaidy (newness), 31. 
arabdiia-kurya, (or, prarabdka) 
(Commenced Action), 374, 
to 377, 601. 

drambhavdday (Theory of Com¬ 
mencement), 204-5, 331. 
arhaty (Perfect), (ii) 675. 

Urtaniy (Perishable), 307. 
arthavdday (obiter dicta), 31, 
32, (ii) 657. 

drya-safyay (sublime verity),, 
(ii) 806. 

asambhiitiy (Ignorance), 501. 
asaty (Brahman), 338. 
asaty (unreal), 210, 337. 
didvddiy (optimist), (ii) 695. 
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aetddha-prakTii, ('eightfold Fra- i 
krti), 247, 248. 
asteija, (Not-stealing), 54, 
asubhakarma, (evil action), 373. 
d,su7'a-sampat, (ungodly endow¬ 
ment), 148. 
atma, (self), 558, 
atma-jfiana (Self-knowledge), 

386. 

dtmanistha-huddhi^ (Self-devoted j 
Reason), 191. | 

dtrm-rdsthata, (Self-devotion), 
386, (ii) 807. 

atma-samrakmxuiy (self-protec¬ 
tion), 56, 57. 

Mnian, independent tendency 
of, 385. 

dtmany ( Ksetrajna, Self ), 199. j 
(Ignorance), 289, (ii)742. | 
avidyd, (Karma), 501, 502, 503, 1 
504, 505. 

avyakta, (Imperceptible), 215. 

hahirahga parik^nay (external 
examination), 9,10, 
bhaga, (blessedness), 161,162. 
bhdgavata, 475. 

bhdgavata-dharma^ (Bhagavata I 
doctrine, or religion), 14, 
473, 489, (ii) 700, 766, 770. ! 
(Devotion), 572, (ii)744. [ 
bhaktiy {updsand)y (Devotion), j 
572. , 

bhakti^mdrgay (Path of Devo- ! 
tion), 89, 576, 577, 578, 
595, (ii) 648, 649, 650, 744. 
bhakti-yoguy (Yoga of Devotion) 
(ii) 640. 

bhdsyuy (commentary), 9, 1 6. 
hrahinan, 308. 


§L 

hrahiruxnirvava-moksay 343. 
brahmanistha^ (devotee of Brah¬ 
man), 315. 

brahmUrpaxyXt (dedication to 
Brahman), 153. 

brahmdrpam - purvaica - karmay 
(Action dedicated to Brah¬ 
man) 603. 

brahmairnaikya-sthitiy (State of 
identifying the Brahman 
with the Atman), 320. 
brahvia-ST^Uy (Brahman-world) 

359. 

brahma-^traSt 16. 
brahma-vrk^y (Cosmic-'Tree), 
243-5. 

brUhmiy (Brahmic), 344,414,515. 
buddluxy (wise, sage, or en¬ 
lightened) 224, 522. 
buddhly (Reason), 181 to 183, 

(ii) 672, 679,680, 681, 683. 
atinam^tha-'y (Self-devoted), 

191. 

functions of, 186 to 190. 
kinds of, 236. 
rdjasUy (Active), 189. 
sadasadviveka-y (Conscience), 

168. 

sama-y (Equable), 342. 
saitvikl-y (Placid), 189. 
tamasUy (Evil), 189. 
vasandtmikd-, ( Practical or 
Desiring,) 186 to 188, 

(ii) 683. 

vyavasay^tmikd-y (Pure, or 
discerning or discriminat¬ 
ing) 186, (ii)683. 
biiddhibheday (causing difference 
of vision), 458, 
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hiryoga, (Yoga of Equable 
Reason), 531.. 

caitanyam^ (Consciousness), 194, 
335. 

carvaha-dharrm^ (Carvaka’s 
Ethics), 105-7. 

cUturvarvya’dharina (four-olass- 
arrangement), 89. 
caiurvidlia puru^artha, (four¬ 
fold ideal of manhood), 88. 
caturvijuha, (tourfold genesis), 
(ii) 757, 758. 
cetaTia, (activity), 194. 
ddrupt, (thought-formed), 335. 
cit, (Knowledge), 315, 335. 
cUta, (Consciousness), 183. 
codandy (inspiration), 94-5. 
codam-dharmay (inspired mora¬ 
lity), 94-95. 

dcdvay (destiny), 370, 452. 
daivi-mdyd, (divine Illusion), 
329. 

datavya, (that, to give which, 
is a duty), 548, 

devaydnay (godly path), 408, 
409, 410, 411, 413, 414. 
dharma, (Buddhist), 800-803. 
dharmay (caiurvaryya)y 89. 
dharma, (deity), 170. 
dharmay {eka)itika)y 13. 
dharma, ( gdrhasthya ), ( Bud¬ 
dhist ), (ii) 808. 

dharmay (general meaning), 93. 
dharma, (Jain), (ii) 817. 
dharmay (Jewish), (ii) 822. 
dharmay (next-world), 88. 
dharma, (prdkrt)y 93. 

dharmay (social meaning), 
90-91. 


dharmay (Upaaisadio), (ii) 817. 
dharmay (various meanings), 
(ii) 657, 707. 

dharmddharma-nirvayay (right 
and wrong, determination 
of), 96-101. 

dharma-pravacanay 89. 
dhararid-dharmay 90-91. 
dhdtuy (memorial), 89. 
dhdtu-garbhay (Dagoba), (ii) 789. 
dhrliy (cohesion), 195. 
duhkhay (Pain, or unhappiness) 

’ 130. 

durjneydrambha, (anddi), 366. 
dvaitadvaita, (Dual-non-Dual- 
ism), 25. 

dvivyuha, (ii) 758. 

ekdnlilca-dharinay 13. 
elcavyuha, (ii) 758. 
e§andy (desire), 433, 444. 

gandha-tanmdtra, 240. 
gati (or srti), (goal, or path), 
410. 

gitdy meaning of, 4. 
gitdy {smTii)y (ii) 751, 752, 754, 
(ii) 783. 

gitd-dharma-caluhsutriy 154—5. 
gitd4dtparyay 12 to 15. 
grant ha-parik^na^y (examina¬ 
tion of a book), 9. 
grantha-tdtparya-niriiayay (as- 
I certaining summary of a 

I book), 30. 

gumj (quality or constituent), 
i 278,330. 

I gunaparivJdmavdday (Develop¬ 
ment of qualities, theory 
i of), 234, 331. 
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gw^otharm, (Developmeilt 
qualities), 234, 331. 


of 


hlnaynna, (inferior path), (ii) 815, 

iccha^svatamtrya, (Freedom of 
will), 371. 

indira, (i) xxxvii, (ii) 1210. 
indriya^ (sense, or organ), 238. 
Uvari-sakti, (divine power), 364. 

jadddvaita, (gross non-dualism)» 
219, 336. 

jdtimatropajid, 89. 
jaya, 2, 42, (ii) 738. 
jiva, (Personal Self), 247, 289. 
jlvan-mukta, (birth-released, or 
released-in-life), 415, (ii) 640^ 
jlvanmuktdvasthd, (Released- 
in-life state) 463. 
jivdtimii, (Personal Self), 368. 
jiUiy (Knower), 219. 
jndiuiy (Knowledge) 275, 380-3. 
jildnay true, 295, 342. 
judna-blialdiyukta-kai'nia - yogUy 
(ii) 664. 

jfldna-kdn^ay 401. 
jndna-kartm-samuccayay 427-8, 
603. 

jflana-imirgay (Path of know¬ 
ledge), 576-7, 596, (ii) 649. 
jndna-imya-kosay (Knowledge- 
envelope), 361. 

jiulna-niif(hny 20, 420, 577, 
(ii) 640. 

jndruJt-pUrriTimsthay 320. 
jfldna-vijildnay (spiritual and 
empirical knowledge), 431, 
(ii) 649 to 651. 

inamiidriya-vyaparay (activities 
of organs of Perception) 
178-9, 186. 



jndmiiy (sage) 408, 414. 

kalay (Time), 410. 
kdinay (Desire), 151, 452, 454. 
kdmyay (Desire-prompted), 74, 
484. 

kapilasamkhyay 205, 209, 215. 
Imrmay (Action), 72-76, 362-6. 
karma, (dhnrirdka-), 73. 
karma. (kamya-J. 74, 484. 
fcarma, (nairnittika-), 74. 
karma, (ni^ddha-/, 74. 
karma, (vitya-), 74. 
karma (mvrtta-) 484, 497. 
karmay [pravrtta)y 484, 497. 
karmuy fpaurdmka-), 74. 
karma (purusdrtha-) , 72. 

Icarina, (smdiia^), 73 . 

^carmciy fsmuia-), 73. 

Icarmay (yajUdrlha-Jy 72. 
karynay yajha-ydga-y 72. 
karma-bandha. (bondage of 
Karma), 395 400. 
karma-bhoga. (Karma-suffer¬ 
ing), 376. 

Jcarma-jipldsdy (desire to know 
Right Action). 40, *! 0. 
l^rnidkartm-vivecanay (the do¬ 
able and not-doable in 
the Gita), (ii) 719. 
karma-k^ujay (destruction of 
Karma), 395-400. 
karwi-mukiiy (or vaiskarmya-- 
siddhi), (Release from 
Karma), 378, 

karma-m^thd {oryoga, or karma- 
yogay 420, (ii) 640. 
karma-pravahay (course of Des¬ 
tiny), 369, 373. 
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" ’^katim-samnyasa, (Abandon¬ 
ment of Action), 416, 417. 


karma-fyaga, (Abandonment of 
Action), 441-444. 

— (rcijasa), 442. 

— (sMtvilca), 443. 

— (tamasa), 441. 

karma-lyaga-7ii§edha, (depreca¬ 
tion of Abandonment of 
Action), 153-155. 
kcirmi-vipakay (Causality), 366. 
karma-yoga, 80, 148, 417, 418, 
420,512, 562, 607, (ii) 627, 
(ii) 638, 639, 655, 660, 665, 
(ii) 700, 704, 747. 
karma-yoga, (in the Gita), 422, 
423. 

karma-yoga - sristra, 71, 83, 

(ii) 665. 

karma-yogin sthitaprajna, 521. 

• karmatha, (ritualist), 408. 


• karmendriya-vijapara, (Activity 
of organs of Action), 178, 
184-185. 


kartavya-dharim-moha, (doubt 
as to Duty) 33 to 39. 
kartavya-karma, (Duty), 88. 

• kartavya-mudha, ( uncertain 

whether to act or not to 
act), 38-41. 

kHry^kdrya-rurruiya (determina¬ 
tion of the doable and the 
not-doable), 87-91. 

kdydgniy (bodily-fire) 184-5. 
kramamukti, (gradual Release), 
412. 

• kratUy (sacrifice), 72. 

^kratvdrUia, 72. 


I Jcriyamarta^ ' ( To-be-suffered ), 

I 375. 

; krsna-mdrga, (dark path), 409. 
kr^drpam^ (dedication to 
Kisna), 153. 

kr^arpava-purvaka-karma (Ac¬ 
tion dedicated to Krsna), 
603, 604. 

ksaina, (Forgiveness), 44-45. 

1 k§ara and aksara, (Mutable and 
I Immutable), 193. 

k^tra, (Body, or Field), 195. 
k^etra-ksetrajila-vicdra, 177, 193. 
k^elrajfla, (Atman), 199. 

linga-sarlra, (Subtle Body), 361. 
lokasamgraJia, (Universal wel¬ 
fare), 456-8,463, 502,562. 

mahdbharata, 41, (ii) 737. 

! mahaydna-paniha, (ii) 815. 
manahputa, (Mind-sanctioned), 
171. 

rnaiias, (Mind), 178-9; 180-186. 
manas (vydkaraiidlinaka), 182-5. 
manavadharma, (religion of 
1 humanity), (ii) 708. 
manodevald, (mental deity, or 
Conscience), 168. 
manomaya-kosa, (mental-enve¬ 
lope), 361. 

mdrga, ^/cr?tza-/,(dark path),409. 
mdrga, {iulda-), (lighted path), 
409. 

mUUrU^ (external world), 135. 
rtitkirdsparsa, (contact with the 
exi^ernal world), 135, 
rnmm, 217, 288, 301, 307, 362, 
363, 364, (ii) 742. 
mdyd, fdaivi), (Divine Illusion), 
329. 

, mdyd-srsti, (Mayic world), 359, 
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'mimSmsa, (pUrva^j, 401, 
mimamsa, (uttara), 401. 
mtmaihsaka-marga, (-path), 401. 
mimS,msa-sutra-i, 401. 
mithya, (Illusory), 398. 
moha, (Ignorance), 301, 327. 
moksa {brahmanirvaua), 343, 
(ii) 657, 689. 
mok^, (Samkhya), 223. 
moksa'dharmd, (Science of Re¬ 
lease). 89. 

mrtyu, (mortal world), 501. 
mukta, (Released), 224. ' 

mukti, (krama-), 412. 1 

mukh, (vi(MM-), 412, 

mUla-prakrti, (Fundamental 
Prakrti), 245. 

na-prakTii-na-vikrti, (neither 
Prakrti nor Evolute), 245. 
namittika, (occasional), 74. 
naiskarmya, 378, (ii) 779. 
naiskarmya-lakmiia, (desire- 
lessly Activistic), 473. 
mii^karmya-siddhi, (or karma- 
mulcti), (Release by abstin¬ 
ence from Karma), 378, 
(ii) 779. 

naim-rUpa, (Name and Form), 
296. 

ndnatva, ( diversity), 214. 
Mrdyamya dharma, (NSrayani- 
ya doctrine), 473, (ii) 766, 
(ii) 770. 

nasadhja sukta, 347. 
mrdsd.vMi, (Pessimist), (ii) 695. 
mrgiim, (qualityless), 330. 
nirgma-bkakli, (worship of the 
Qualityless), 227. 

nirgum-parabrahman, (Quality- 
less Parabrahman), 331,570, I 


nirvaira, (Non-enmity), 547- 
553. 

nirvUm, (Release), (ii) 807. 
nirvana, state of, 319. 
nirvdna^ tranquility of, 159. 
nirvikalpa-samddhi, 320 
ni$iddha, (prohibited), 74. 
nisiba, (Final State), 435, 436. 
(ii) 640. 

niti, (Ethics), 88. 

nifi~sd^trn^ 68 . 

nitya, (daily), 74. 
nitya-muktdvasthU, 345. 
mtya-samiydsin, (Perpetual 
ascetic), 485, 486. 
nivftta-karma, (Desireless Ac¬ 
tion), 484, 497. 

nluftti, (Abandonment of Ac¬ 
tion), 497. 

nivrtti-marga, (Path of Inact¬ 
ivity), 19. 

paUca-mahdbhiifa-s, (five gross 
primordial elentents), 242, 
249, 250. 
patlca-nakha, 34. 
pancardtra, (ii) 766, 770, 

(ii) 778. 

pancikaraya, 254-5. 
par&rtlia, (other’s-interest), 114- 
116, 563. 

paramdv.uvada,(A.iamic Theory) 
204-206. 

paranidrtba, (highest good), 
564. 

paramdtman, 374. 
para prakrti, (superior form), 
247. 

pd.supata~pantha, (ii) 817. 
pdtafijala-yoga, (ii) 799. 
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pakrarika-^^ 74. 
pavatta, (ii) 810 
pJmla, (effect), 31, (ii) 656. 
phalasa, (Hope of Fruit), 151, 
452. 

phalasd-tydga, (abandoning 
Hope of Fruit), 603. 
piv<}<iy (Body), 195. 
piirydva, (ancestral path), 408^ 
409, 410, 411, 413, 414. 
pomna, (see, pusti), 24. 
pradyumna, (ii) 756. 

piukrtij apard-y 247. 

prakrtiy (eight-fold), 247, 248. 
prakrtiy (mula-), 245. 
prakrtiy pard-y 247. 
prakriiy (rajasa-), 2 ] 3-216; 363- 
364. 

prukrtiy (sattva-)y 213-216 ; 363- 
364. 

prakrtiy (^Smasa-), 213-216; 363- 
364. 

prakrtiy (aree-constituented ), 

363. 


preijay (desired), 126,157-159. 

I prthaktva (individuality), 236.. 
j pumia-yogay 345. 

I purum, (Spirit), 219. 

I jmrusdrtJiay (objects of man¬ 
hood), 72, 88 . 

I puru^ottamay 274. 

' purva-mimarhsay 401. 

' pustiy 24,159-161. 

1 pusti-jndi'ga, (Path of Divine 
Dispensation), 24. 

ragOy (love or desire), 454. 
rlija-guhyay (king of mysteries), 
581, 582-3, 591, (ii) 646^. 
648. 

rdja-vidydy (king of sciences), 
581-583, 591, (ii) 646, 648. 

\ rajasy 213. 

j rajasi-buddhiy (Active Keason),, 
189. 

rasa-'tanmdtray 240. 
rk-cha7iday (ii) 726. 
rupadanmUtray 240. 


prakrti^krli, 245. sabda-ianmatra, 240. 

pralaya, 262. sadacarana, (Good conduct) 89. 

prava, (vital force), 242. , gadasadviveka, 168-170. 

prdrabdha, ( Commenced Ac- ; sadasadviveka-buddhi, ( Con- 
^ tion), 374-377, 601 science), 169. 

prarambhay ( commencement ; 474 

of tlie Gita ), (ii) 656. j ( Equality or equabi- 

pranthdna-trayi, 17. | 548 _ 

pratilM (eymbol). 284, 584. ' saimtva-buddhi-yoga, (Yoga of 

pratijnSrpHlam (vows, observ- Equable Reason), 530-1. 

ance of, 52-53. (Fundamental Cause), 

pravrita-karma^ ( deslreful Ac- ; 501. 

tion), 484, 497, | samcilay (Accumulated), 374. 

pravfiti-svdfamfryay (Freedom of I aamgay (Desire), 151, 451, 454. 
Will), 371, 388. I mmga (Hope of Fruit), 151, 452. 
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sa?7ag7^a^a, (Collection), 197-198. 
safngrahat (Benefit), 457. 
sa'fhkalpa^ 181. 

sa'ftilmlpa-^lmlpatrmk^^ 181, 
242. 

sdihkhya^ (jnanin), 420, 489, 
506, (ii) 627, 631, 640, 641, 
(ii) 655, 661-2. 

sRinkhya, (root meaning), 207. 
sRmkhya^ (two meanings), 207. 
sUihkhya'ni^tha, (ii) 640. 
samnyUsa (Renunciation), 420- 
22, 454-5; 607, (ii) 626-7; 
(ii) 6a8, 653-4, 704 
samnyasa-ni^tha^ 20 429. 
samnyd^tn^ (ascetic), 420-21. 
sainnyUsin-sthitaprajna^ 521, 
9arhpat^ amrl^ (Ungodly En¬ 
dowment), 148. 

samsara, (Cycle of birth and 
death), 367. 

samya, (Equability), (ii) 673. 
sU^nti^ (Tranquility or Peace), 
lJ^9-60. 

(Embodied Self ), 

340. 

sarinka-sutras^ 16. 
sarvabhufa-kifa, (Universal 
welfare), 115-7. 
sarvabhTita-hitat (see, “greatest 
good of greatest number** 
in part II). 
sUstra, (Science), 100. 
saU (Real), 315, 337-9, 347. 
satMryavMa, 210-11, 326,335, 

^^itasamanya^ 297. 
^(^rmtratva, 315. 

13-14 


satvata-dharma^ (Satvata 
doctrine), 473, (ii) 766,. 
(ii) 770. 

sditvikl^ (buddhi)yl^%, 
satya, (Reality), 45, 297-298^ 
299, 307-8. 

satyanria-mveka, (Determina-^ 
tionof Truth and False¬ 
hood) 45-47. 
satyasya-satyam, 306. 
sesvara nodyyayika^ 205. 
siddhavostha^ 345. 
sistUcara, (proper conduct), 94. 
smUrta, 471, 474-6. 
smarta Actions, 73. 
smdrta-yajna, 73. 
sparsa-tamndtra, 240. 
sraddhd, ( Faith), 594. 
sre?/a, (Meritorious), 126,. 
157-160. 

STti, (or gati\ (Path, or goal) 
4ia 

sthitaprajflat 519, (ii) 652. 
sthula, (Gross), 215. 
suddhddvaita^ (Pure Non- 
Dualism ), 24. 

suddha-vdsana, (Pure Desire),. 
515. 

sukhay ( ddhydtmzka ), 131. 

! sukha, (ddhidaivika ) 130. 
sukhay (ddhibhautika ), 130. 
sukhavdday (Theory of Happi¬ 
ness ), 103. 
sukha-dubkhay 130. 
sukla-jiKirgay (Lighted Path-), 
400. 

sUk^nia, (Subtle), 215. 
^iksma-sai'ira (Subtle Body*. 
361. 
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hxuiharma, (Own-duty), (ii) 697. 
svartha^ (Selfishness), 105-15. 

(Pure, Carvaka), 105, 
106-107. 

(Long-sighted, Hobbes), 
109-11. 

(Enlightened), 112-115. 
tamos, 213. 

taniasl-buddhi, ( Evil Reason), 

189. 

ianTumra-s, (¥ine Elements), 239. 
gandha-, 240. 
rupa-, 240, 
sabda-, 240. 

tapas, (austerities or penance), 
353, 404. 

tat, (That), 338. 

Tat-Tmvi-Asi, 20-21. 
fiM, (criticism), 9, 16. 
trayi-dharma, 401. 
trayl-vidyd, 401. 
tridarjLda, 485. 
irivyuha, (ii) 758. 
triguxidtita, (Beyond the three 
constituents), 226-7, 344, 
519, (ii) 652, 690. 
irigundlitavasthU, 228. 
tnguva-samydvoMhd, 213. 
triguxiaiTnafca prakrii, 363. 
trivTtkarana, 253. 

(Thirst or Desire), 134. 
turiyavasthO,, 320. 
tusti, 159. 

tyd,ga^ (Abandonment) 484 

(ii) 654. 

iyaU (That), 338. 

uddttorsvdrtka, (Enlightened 
Self-interest), 113-115. 


Sl 

utkrantidatva, (Evolution The¬ 
ory), 209, 232. 

upakrama, ( Commencement ), 
30. 

upapddana, (Development), 32. 
upapatti, (Development), 32, 
(ii) 656. 

upasamhara, (Conclusion), 30, 
(ii) 656. 

updsand, (vidyaj 503. 
updsana, (bhakti), 572, 
uttara-mlmamsd, 401. 

vaidika dharina, (ii) 817. 
vaidika kanna-yoga, 489. 
vairdgya (apathy), 153. 
vai^ruiva-pantha, 23, 24. 
mrvjdsrama-dharma, (Four-class 
arrangement), (ii) 718. 
vTlsanJl, (Desire), 186. 
vdsavjdrsvdtaihtrya, (Freedom of 
Desire). 371. 

vUsand,tmikd,-buddhi, (Desiring 
Reason or Practical Rea¬ 
son), 186.187, 528. (ii) 630. 
vastutatva, 297, 301,311. 
vRsudeva paramdtman, 286, 
ved^ntin, 401. 

{karma-yogin), 489. 
{samnydsin), 489. 
videha-mukti, 412. 
vidyd {updsand), (worship), 503. 
vidyn, 283, 381, 501-6, 583, 
vighas, (food, after sacrifice) 
403. 

vikalpa, 181. 
vikfti, (evolute), 245. 
vinHia (or asambhuU), (Ignor¬ 
ance), 501. 

UfMa, (See auidya), 501. 
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visesa, 242, 250. 

■visistadvaita, ( Qualified Mon- I 
ism), 21 to 23. ! 

vivarta-vada, 33 1 , 333, 356. | 

vyakla. (Perceptible), 193, 215. ' 
■vyavahdrika dharma-nlti, (Prac- ' 
tical Morality), 93. 
vyavasaya, 182. j 

vyavasayatmika buddhi, 182. ' 
187, 528, (ii} 630. i 



yajna, (Sacrifice), 404, (ii) 66L 
ynga. 76-79. 

yoga, (in the Gita), 79,420.455, 
474, 489-90, (ii) 627, 630. 
yogabhrasta, (Fallen from 
Yoga), 392. 
yogavidhi, 160. 
yogasastra, 82, (ii) 665. 


Abandonment, (tyaqa), 484 

(il) 654. ’ 

Abandonment of Action, (see 
Action). 

Accumulated, (samcita), 374. 
Action, (karma), 72-76,362-6 
Action, desireful, (pravrfta), 
484, 497. 

desireless, (mvrita), 
484, 497. 

Action, evil, 373. 

Action, abandonment of, (kar- 
rmsaihmydsa), 416, 417. 
Action, abandonment of, 
(karma-tydga), 441-44. 
deprecated, 153-55. 
rUjasa, 442. 
sattvika, 443. 
idmasa. 441. 

of, (niv- 

Actlon, oouree of, (karrm-pra- 
vana) 369, 373. ^ 

Action, dodicated to Brahman, 

action, organs of, activity of, 
J-o4. ISo. 
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Action, suffering for, 376. 
Activity, (cetaiia), 194. 
Adhyatma, (See Metaphysical; 
and ddhyatmika etc. in 
Part I). 

Adhyavasaya or VyavasSya 
182. 

Amrta, (Food), 403. 

Amrta, (Eternal Brahman),50L 
Ancestral path, ( mtryd,na) 
408-11; 413-4. 
Anubhavadvaita, 508. 

Ascetic (samnyTlsin), 420,421. 
Ascetic, (perpetual), (vitya- 
safnnylSsin), 485-6. 
Austerity (or penance), (tavas) 
353, 404. 

Atomic theory, 204-206. 

Beatific, (dnandamaya), 317. 
Beatific envelope (dnandamaya- 
kda), 361. 

Beatitude, (aixanda), 317. 

Beginning, of, unknown 
(anMi), 365. 

Belief, in credible persons, 

(d.ptavacam-pramdm). ST'O 
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Benefit, {safngraha), 457. 
Bhagavata, 475. 

BMgavata doctrine, 14, 473 
489, 509, (ii) 700, 766, 770. 
Bhakti,572, (ii) 744. 
Bhakti-marga, 89; 57 6-8; 595, 
(ii) 648-50; 744. 

Bkasya, (commentary), 9, 16. 
Birth and Death, Cycle of, 
367. 

Birth-released, {jivanmukta), 
415. 

Blessedness, (bhaga), 161, 162. 
Body, (ksetra), 195. 

Body, subtle, llinga or mksma), 

361. 

Body, (i»VcZa), 105, 313. 

Bondage of Karma, 395-400. 
Book, ascertaining summary 
of. 30. 

Book, examination of, [grcmtha^ 
parik^aTjLa) , 9, 

Brahman, 308,338, 501,502,504. 
Brahman, dedication to, 153. 
Brahman, -devoted, {brahma- 
ni^tha), 315. 

Brahma-sutras, 16. 

Brahman -tree 243-245. 
Bralunan-world, {brahmasrsti). 
359. 

Brahraitmaikya state, 320. 
Brahml state, 213, 344, 414,515. 
Brahman irv&na-moksa, 343, 

(ii) 657, 6b9. 

Canons of Gita Religion, 154*55. 
Carvaka’s Ethics 105-107 
Cause, fundamental, {sum- 
bhuti), 501. 



Causality, (hxrma-^vipaka), 3661 

Cohesion, {dhrii), 195. 

Collection, {samghdta), 197-198.. 

Colour, subtle element of, 

( rupa-tanmafra ), 240. 

Commencement, of a book,. 
(upakrama), 30, (ii) 656. 

Commencement of Gita,. 
{prara7hbha),.{ii) 656. 

Commencement, Theory of,. 
( Uranibha^vada ), 204-5 ; 

331. 

Commenced Action, (pmrobd/ia,, 
or arabdha-karija), 374-377, 
601. 

Commentary, {bha^a)^ 9, 16. 

Concessions, moral, ( d.pad- 
dharma), 67. 

I Conclusion, of a book, ( upa- 
samhdra), 30, (ii) 656. 

Conduct, code of, { acdi^a- 
samgraha)t (ii) 665. 

Conduct, good, ( sadocaraTia ), 
89. 

Conduct, proper, ( si^tdcdra ), 
94. 

Confusion, (moha), 301, 327. 

Conscience, (‘sadasadviveka- 

buddhi, or manodevatd, 168, 

CJonsciousness, 194, 335. 

I Consciousness, (ciitam), 183. 

! CJonstitutents, equal state of, 
({rigiim-samydvasthd, 213. 

Constituents, three, beyond the, 

‘ (triguxidtita ), 226-7, 344, 

; 519, (ii) 652, 690. 

' Constituents, development of. 
{guuotlxarsa or 
parindnui)^ 234, 331. 
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uGahtact, with extprnal world, 
(niOirasparsa), 135, 


'Oontentedness, 159. 
'Conviction, unsettling the, 
ibuddhiblieda), 458. 

Cosmic Tree, (brahma-^rlcsa), 
243-52. 


Cosmos, .(brahm'dmfa J, 313, 
(ii) 651. 

Credible persons, belief in, 
(dptavacaiia-pramava}, 570. 
■Criticism, 9,16. 

D4goba, (dhatu-garbha), (ii)789. 

Daily action, (nitya-kurma), 74. 

Dark path, (kfsya-marga), 409. 

Death’s death, 321, (ii) 807. 

Dedication to Brahman, 

• (brahmurpam), 153. 

Dedication to Krsna, 
■((kT^pirpava), 153. 

Deities, sphere of, (aitiTta), 503, 
504. 

Delusion, (jnoha). See Confusion. 

Desire, (esavtU), 433, 444. 

Desire, freedom of, (vusand- 
•svdtanitrya, or icchasad- 
tafntrya), 371. 

Desire, (kdma), 151, 452. 

Desire, (samga), 151. 

Desire, (ttsm). 134. 

Desire, (vasanUj, 186. 

Desire, pure, (suddha-vdsandj, 
515. 

tj'^'^now Right Action, 

Desired,, fpreyaA 126,158-159 

Deaireful Action, (pravrtta 
karma!. 484, 497. 

DwirelcBs Action, ( nivftta 

karma), 484, 497. 



Desireless activity, nature of, 
(miskarmya-laksaria), 473. 

Desiro-prompted, (kamya). 74, 
484. 

Desiring Reason, (vUsariUtmaka 
buddhi), 186,187, 528, (ii) 630. 

Destiny, (daiva), 370, 452.; 

Development, of an argument, 
(upapatti, or upapadmia), 
32, (ii) 656. 

Development, of Constituents 
( see guyotJcarsa, and Con- 
stituentsA 

Devotion, ( updsanU. or bhaklt), 
572. 

Devotion, ( bhaldi ), 572, (ii) 74A 

Devotion, Path of, {bhakti- 
marga), 89,576, 577, 578, 
595, (ii) 648, 649, 650, 744. 

Devotion, Yoga of, {bhakti- 
yoga), (ii) 640. 

Dharma, (Buddhist), 800-803. 

Dharma, i deity), 170. 

Dharma, Exposition of, 
{dJianm-pravacana), 89. 

Dharma, (four-class-arrange¬ 
ment ), 89. 

Dharma, (general meaning), 
93. 

Dharma, householder’s, (Bud¬ 
dhist ), (ii) 808. 

Dharma, (Jain) (ii) 817. 

Dharma, (Jewish), (ii) 822. 

Dharma, ( maintenance), 90* 
91. 

Dharma, (next-world), 88. 

Dharma, (prdkrt), 93. 

Dharma, (social meaning), 

90-9L 










GITA-RAHASYA or karma-yoga 



fiKarma, (Upanisadic), (ii) 817. 
Dhanna, (Tarious meanings), 
(ii) 657, 707. 

Ding an sich, (Thing-in-itself), 
{vcvstutatva)^ 297, 301, 311. 
Dharmadharraa, (Right and 
Wrong), determination of 


96-101. 

Discrimination, (adliyavasaya), 
182. 

Discrimination in conduct, 
acaratartamya), 64-5. 

Diversity, {ndnatva), 214. 

Divine dispensation, path of, 
(pu^ti-marga), 24,159-161. 

Divine Illusion, (daivi mayd ), 
329. 

Divine Power, ( Uvari-iakti ), 
364. 


Doable and Not-Doable, 

determination of, 87-91. 
in the Gita, (ii) 719. 
Doubt, as to duty, 33 to 39. 
Doubt, whether to act or not, 
38-41. 


Dual-Non-D u a 1 i s m, ( dvait^ 
dvazta ), 25. 

Duty, doubt as to, 33 to 39. 
Ihity, gift which is a (ddtavya) 
548. 


Duty, ( kartavya-karma 88. 


Effect, (phala)^ 31, (ii) 656. 
Egoism, fahamkara-buddW.l^l. 
Eightfold, (astadM), 247, 248. 
Ekantika-doctrine, 13. 
Elements, Primordial, or mesa, 
( mihabhutaK 242, 249, 250. 
Embodied Self, ^sanra difTtan}, 
340. 


§L 

Endless, (a'y*atiia), 340. 

Endowment, ungodly, (dsurl-^ 
sampat), 148. 

Enlightened Self-interest^ 

( udJUta-svTlrtha ), 113-115. 

Envelope, 

Beatific- 361. 

Food- 361. 

Knowledge-, 361. 

Mental- 361. 

Equable Reason, (sarm-buddhiy 
342. 

Equable Reason, Yoga of, 
(buddld-yoga)t 530, 531. 

Equality (or Equability), 
(samata), 548, (ii) 673. 

{s^mya)y (ii) 673. 

Esin sect, (ii) 824. 

Ethics, (see Dharma), 

Ethics, (niti), 68, 88. 

Ethics, CSrvaka’s, 105-7. 

Ethics, Intuitionistic deter¬ 
mination of, (ddhidaivika 
rriarga), 528. 

Ethics, Metaphysical deter¬ 
mination of, [ddhyatmika- 
indrga\ 529. 

Ethics, Materialistic, deter- 

I mination of, (ddhibhautika-- 

I mdrga), 528. 

Ethics, Science of, {mti-sd^tra\ 

j 68 . 

Evil action, (asubhadcarma), 

I 373. 

j Evil Reason, {taniastdmddhi),. 

' 189. 

Evolute, (ukrti), 245. 

Evolution^ Theory of, 209, 232. 

Examination, internal, {anta^ 

' rdnga’jxxrikmMi)p 9. 
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Examination, external, {hahi- 
ranga-parik§axia), 9. 

Existing, (or Real), [sat), 315, 
337-339, 347. 

External world, (matra), 135. 

Faith, [sraddha), 594. 

Field, iksetra), 195. 

Final State, (ni^tha), 435, 436, 
(ii) 640. 

Fine elements, (tonmatra), 239. 

Fire, bodily, ( kayagni ), 184-5. 

Food-envelope, (annamaya- 
kosa ), 361. 

Food, (after sacrifice), (gmrta), 
403. 

Food, (after eating), (vighas\ 
403. 

Forgiveness, (ksama), 44-45. 

Form of Is vara, inferior, (apa- 
rasvarUpa), 247. 

Four-class-arrangement, rca/ur* 
varvya-dliarma), 89. 

Four-class-arrangement, (mr- 
vairama-dharma, (ii) 718. 

Freedom of Desire, (icchhsvd^ 
tamtrya, or vasana^vatam- 
trya), 371. 

Freedom of Will, (pravrtti- 
svOtaiktrya), 371, 388. 

Fruit, Hope of, (pholasa), 151, 
452. 

n Abandonment of, (phalii- 
i^-tydga), 603. 

Fundamental Cause, (safn. 
bhuti), 501. 

Fundamental Prakrti, (mUla- 
prakfti), 245. 

Fundamental Substance, (amr- 
to), 306. 


Genesis, fourfold, (caturvyuha), 

(ii) 757-758. 
„ three-fold, (trivy'Uha), 

(ii) 758. 

,, two-fold, (dmvyuha), 

(ii) 758. 

,. one-fold, (ekavyuha), 

(11) 758. 

Gift, which is duty, (datavya)^ 
548. 

Gits, meaning of, 1 
Gits, Karma-yoga in the,. 
422-423. 

Gita, summary of, 12 to 16. 
Gita, (Smrti), (ii) 751, 752. 754. 
(ii) 783. 

Gita-Religion, four canons of, 
155. 

Goal, (gati), 410. 

Godly path, (demyana), 408, 
409, 410, 411, 413, 414. 
Good conduct, (sadacarana), 89. 
Gradual Release, (krama- 
mukti), 412. 

Greatest good of greatest 
number, (sarva-bhUta-fufa), 
115, 116, 524, 52“ 529, 
534, 535, 536, 542, 543, 
563. 564, (ii) 675, 678, 687, 
(ii) 688. 

Gross, ( sthula), 215. 

Gross Non-Dualism, ( jadd- 

Gunaparinama, 234, 331. 
Gupotkarsa, 234, 331. 

Happiness and Unhappiness, 
(sukha-duhMia), 130. 

(Intuitionist), 130. 
(Materialistic), 130. 
(Metaphysical), 131. 
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■I’lappiness, Materialistic 

. theory of, (UdkibkauUka 
sukJuxvada), 103, 104. 

Harmlessness, f ahimsU- 
dkarma }, 42, 43. 

Highest good, (paramartha ), 
564. 

Hinayana, (ii) 815. 

Hope of Fruit, (phalasa or 
sanga), 151, 452. 

Hope of Fi ait, abandonment 
of, ( phaiaid-fyaga ), 603. 

Humanness, 124. 

Humanity, religion of, (ii) 708. 

Ignorance, (ajfldnaj, 301,327, 
(ii) 742. 

Ignorance, ( asambhTiti ), 501. 

Ignorance, (auidyd), 289, 
(ii) 742. 

Ignorance, (mo/ia), 301, 327. 

Ignorance, ( tamos ), 213. 

Illusion, Divine, (daivi mUya), 
329. 

Illusory, ( mithyU), 298. 

Immortal Brahman (aidnasi 
brahma—anifta ), 501. 

Immortality, (amrtatva), 
(ii) 682, 693. 

Imperceptible, (avyakta), 193, 
215. 

Immutable, ( ak^ra), 193. 

Inactivity, path of, (rdvrtti. 
marga), 19. 

Independence of Atman (see 
self-independence). 

Indira, (i) xxxvii, (ii) 1210. 

Individuation, ( akafnmra) 
197-9; 236-7; 243, 246, 
249. 


Individuation, ( aniruddha ), 

2 , 66 . 

Individuation, ( prthaktva), 236. 
Inference, (a?jM?nana), 568. 

Inferior form, (aparasvarupa}, 
247. 

Inferior, path, ( hinayana) 
(ii) 815. 

Inspiration, (codand), 94-5. 

Inspired Morality, 94-5. 

Internal Examination, (anla- 
rahga-pariksana ), 9,10. 

Intuitional Pain and Happi¬ 
ness, (ddhidaivilui mkha- 
duhkha), 130. 

Intuitionist determination of 
Ethics, 528. 

Intuitionist School, 84, 85, 167 
to 176, (ii) 686. 

Intuitionistic (or theological) 
consideration, ( Mhidaivika 
vivecana), 85. 

Invisible, (ad-r^ta), 374. 

Invisible, (anrtaK 336, 337. 

Jaya, 3,42, (ii) 738. Jnana, 275, 
380-3. 

Jna, 219. 

JnSna, 275. 380-3. 
JnSna^Bhakti-yukta—Karma- 
Yoga, (ii) 664. 

Jliana-Kanda, 401. 

Jfiana-nistha, 20, 470, 577 
(ii) 640. 

Jnana-vijnSna, 431, (ii) 649-51, 

Jfianendriya, (Organs of 
Perception), 178-9,186. 

Jnanin, (sage), 408, 414, 

Kapila-SSihkhya. 205, 209, 215. 
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Karma, ( Action ), 


362-66. 


72-76, 


Xarma, (avidya), 501, 502, 503, 
504, 505. 

Xarma, 

(brahmarpam-purvaka), 603. 
(kr^drpam-purcaka), 604. 

Xarma, uncommenced, 375-77. 

Xarma, bondage of, 395-400. 

Xarma, commenced, (prlt- 
rabdha), 374-377, 601. 

Xarma, course of, (karma- 
pravdha), 369, 363. 

Xarma, destruction, of 395- 
400. 


Xarma, Pauranika, 74. 

Xarma, release from, (karma- 
muldi), 378. 

Xarma, suffering for, (karma- 
bhogajy 376. 

Xarma-Yoga, (or Yoga, or 
Xarma-nistha), 420, (ii) 640. 

Xarma-Yoga, 80, 148, 417, 418, 
420, 497, 512, 562, 607, 
(ii) 627, 638, 639, 655, 
(ii) 660, 664, 665, 700, 704, 
(ii) 747. 

Karma-Yoga (in the GiU), 
422423. 

Karma-Yoga, with Knowledge 
and Devotion, (ii) 664. 

Xarma-Yoga, Vedic, 489. 

Xarma-Yoga-Sastra, 71, 83, 

(ii) 665. 


i 


I 

I 


I 


King, 

of Mysteries, 581*3, 591, 

(U) 646. 648. 

of sciences, 581-3. 591, 
Oi) 646, 648. 


Xnower, (jnaj, 219. 

Knowledge-envelope (jnaria- 
maya-kosa )y 361. 

Knowledge, Path of, (jnaiia- 
murga), 576-596, (ii) 649. 

Knowledge, Path of, { jMna- 
nisthd), 20, 420, 577, 

(ii) 640. 

Knowledge, Perfect state of, 
(jndna-puTXiavastha)y 320. 

Knowledge, (cit)y 315, 

Knowledge, (j/75na), 275, 380-3. 

Knowledge, Spiritual and 

Empirical, (jfidna-vijfiTLna) 
431, (ii) 649, 650. 

Knowledge, true, 295, 342. 

Knowledge-Action, Combina¬ 
tion of, (jTiana-karma- 
samuccayaly 428, 603, 

K^etra, (Body), 195. 

Ksetrajfia, (Atman), 199. 

Lighted Path, (sukla-marga)y 
409. 

Lihga-body, 361. 

Love (or, Desire), (raga), 454. 

Mah&bh&rata, 41, (ii) 737. 

Mahayana, (ii) 815. 

Manhood, fourfold ideal of, (m- 
turiidha-puru^artha)y 88 . 

Manhood, objects of, (puru^ 
arthajy 72, 88. 

Manifoldness, (prthakhHx), 236* 

Materialistic Consideration, 
(Udhi-bhauHka-vivecana), 84. 

Materialistic determination of 
Ethics, 328. 

Materialistic Pain and Happi¬ 
ness (ddhAhauiika sw^^a- 
du}ikha\ 130. 
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!M]irt;^rialiBtic School, {Mhibhau- 
tika-pantha), 84, (ii) 686. 

Materialistic Theory of Happi¬ 
ness, 104. 

Matrasparsa, 136. 

Maya, 217, 288, 301, 307, 362, 
363. 364, (ii) 742. 

Maya, divine, 3:i9. 

Maya, {karma), 362-366. 

Mayic world, {maya-STsti), 359. 

Measure for measure, (retalia¬ 
tion), 550, 556, 562. 

Memorial (clMtu), 89. 

Mental deity, (or Conscience), 
(mano-deiataj, 168, 

Mental-envelope, ( manomaya- 
kosal 361. 

Meritorious, {sreya), 126, 158- 
160. 

Metaphysical, (adhydtma\ 85. 

Metaphysical Consideration, 
{adhydimika-vivecana), 85. 

Metaphysical determination of 
Ethics, 529. 

Metaphysical Pain and Happi¬ 
ness, [ddhyatinika sukha- 
duhkha), 131. 

Metaphysical School, (ddhyat- 
mika-pantha), (ii) 686. 

Metaphysical School, {ddhydU 
rrdka-pak^t 85 . 

Miraarhsa-Sutras, 401, 

Mimamsaka path, {mlmanisaka- 
mdrga), 401. 

Mind {maiwLs), 178-9; 180-6. 

Mind, (developing), {vydkara- 
X^dtmaka-manafi), 182-5, 

Mind-sanctioned {manak-pUia), 
171. 


Moral Concersions, {dpaddhar-- 
ma), 67. 

Morality, (see Dharma), 

Morality and Immorality^ 
90-91. 

Mortal world, {mrtyu), 501. 

Movement, {cetand), 194. 

Mutable, (fc^ra), 193. 

Mystery, or Mysticism, King^ 
of, {rUja-guhya), 581-3, 591,. 
(ii) 646, 648. 

Naiskarraya- s i d d h i, 378,. 
(ii) 779. 

Name and Form, {navia-rupa), 
296. 

N^rayanlya doctrine, 473^ 
(ii) 766, 770. 

Nasadiya-Sukta, 347. 

Newness, (apurvatd), 31. 

Nirvana, (ii) 807. 

Nirvana, state of, 319. 

Nirvana, tranquility of, 159. 

Nistha, (Final State), 435, 436,. 
(ii) 640. 

Nityamuktavastha, 345. 

Non-Dualism, (advcdtavdda), 19^ 

20 , 21 . 

Non-Dualism, ( Gross), (jadd^ 
dvaitu}^ 219. 

Non-Dualism, pure, (iuddhll- 
dvaita), 

Non-enmity, (nirvaira), 547- 
553, 

Non-stealing, (asteya), 54. 

Not-Doable, (see Doable), 

I Obiter dicta, (arthavdda), 31^ 

' 32, (ii) 657. 

Occasional Action, (ivaimittika^ 
karma), 74. 
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OM-TAT-SAT, 338. 

Optimists, (asavMi), (ii) 695. 

Organ, (indrlya), 238. 

Organs of Action, activities of, 
(Icarmeridriya « vydpara), 
178, 184-185. 

Organs of Perception, activi¬ 
ties of, (jnWnedriya^vya- 
para), 178-9, 186. 

Other’s-interest, ( parartha ), 
114-6, 563, 

Own-duty, (svadharma), (ii) 697. 

Pain, (du}}kha), 130. 

Pain and Happiness, (sukha- 
duhkha), 

Material, 130. 

Metaphysical, 131. 

Intuitional, 130. 

Pancaratra doctrine, 473, 509, 
(ii) 766, 770. 

Pahcikarana, 254-255. 

Paramatman, 274. 

Paramesvara, inferior form of, 
(aparasvarupa), 247. 

Paramesvara, superior form of, 
(para prakrti), 247. 

Pasupata sect, (ii) 817. 

Patanjala-Yoga, (ii) 799. 

Path, (srti), 410, 

Path of Action, (see Karma- 
yoga ). 

Path of Action, with Devotion 
and Knowledge, (ii) 664. 

Path of Devotion. 89, 576-8, 
595, (ii) 648-50; 744. 

Path of Knowledge, 20, 420, 
576, 577, (ii) 640, 649, 

Peace, (or Tranquility), (sdnii), 
159-60. 


Penance, (or austerities)^ 
(tapas), 353, 404, 

Perceptible. ( vyakta ), 193, 215- 

Perception, Organs of, activi¬ 
ties of, (jnd)iendriya^ 
vyapara), 178-9, 186. 

Perfect, (arhat), (li) 675. 

Perishable, (artam), 307. 

Perpetual Ascetic, (nitya— 
sanmydsin), 485-6. 

Personal Self, (jivdoT jwdtman\^ 
247, 289, 368. 

Pessimists, ( nirdsdvUdi )^. 
(ii) 695. 

Placid Reason, (sattvild bud^ 
dhi), 189. 

Practical Morality, (oyavahd^ 
rika dharina), 93. 

Practical Reason, (vdsandiwika 
huddhi), 186, 187, 528, 
(ii) 630, 683. 

Pradymnna, (ii) 756. 

Prakyti, 213-16, 248, 363-4. 

Prakjrti, Eightfold, (astadha), 
247-8. 

Prakrti, (mvla ), 245. 

Prakfti, / para 247. 

Prakrti, (sattva). 213-6, 363-4. 

Prakrti, (rajas), 213-6, 363-4. 

Prakpti, (tamas), 213-6, 363-4, 

Prakrti, (three-constituented)*, 
363. 

Prakrti-vikrti, 245. 

Prasthanatrayl, 17, 

Primordial Elements, (maha^ 
bhUta-s), 242, 249, 250. 

Prohibited Action, (m^ddhor 
karma), 74. 

Proper Conduct, (ii^acdra), 91 
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Pure Desire, (suddha^vamnUi, 
515. 

Pure Non-Dualism, 24. 

Pure Reason, (vyavusayMmikU 
budd?u),m, (ii)683. 

Purusottama, 274. 

Purva-M Imamsa, 401. 

Pusti, 24,159-161. 

Pusti-marga, 24. 

Qualification, (adhikara), 464. 

Qualified Monism, ( viiista- 
dvaita ), 21 to 23. 

Quality, (guna), 278, 330. 

Qualities, development of, 
iguTiaparixidmavada), 234. 
331. 

Qualities, development of, 
(guvotkar^)y 234, 331. 

■ Quality less, (nirguva), 330. 

• Quality less Parabrahman, 331. 

Qualityless, worship of the, 
(nirguTia-bhakti), 227. 

. Rajas, etc., (see raja,% etc., in 
Part I). 

Real, (or Existing), (sat), 315, 
337-9, 347. 

Reality, fsatya), 45, 297-99, 
307-8. 

iReapon, {buddhi/^ 

Active, {rdjasa), 189, 
Equable, (sama), 342. 
Equable, Yoga of, 
(buddfU’ifoga)^ 531. 
Evil, [tdmaaa), 189. 
functions of, 186-190. 
kinds of, 236. 

Placid, (sditviki)^ 189. 


Reason—( ccr^td ). 

Practical, (vVtsar&" 
mika), 186 to 188, 
(ii) 683. 

Pure, 186, (ii) 683. 

Reason, (ii) 672,679,683. 

Release, (awirtoy, 503, 506. 

Release, {fyrahrm-nirvdria), 343, 
(ii) 657, 689. 

Release, (samkhyaiy 223. 

Release, gradual, {krarna--rnukti) 
412. 

Release, Science of, {mokm- 
dharma)^ 89. 

Release, by abstinence from 
Karma, (karinamukti, or 
iiaiskarmya-siddhi), 378. 

Released, (mukta)^ 224. 

Released-in-life, (jivanmukta)y 
415, (ii) 640. 

Released-in-life state, {jivan-^ 
muktavastka), 463. 

Renunciation, (samnyasa), 
420-22, 454-5, (ii) 607; 
(ii) 626-7, 638, 653-4, 704. 

Repetition, (abhydsa)^ 30, 
(ii) 656. 

Retaliation, (measure for 
measure), 550, 556, 562. 

Right Action, desire to know, 
(karnm jijhUsa), 40, 70. 

Right and Wrong, determina¬ 
tion of, 96-lOL 

Ritualist, {karmathaf, 408. 

Rk-ohaodji., (ii) 726. 

I Sacrifice, 72, 404, (ii) 661. 

' Sacrifice-remnant, (amrfa), 403. 

! Sacrlfice-remnant-eater, (amrt^ 
HitX 535. 
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Sage, Qyuddhd), 324, 522. 
Saihkalpa, 181. 

Saiva, 474. 475. 

Sarhkbya, 207, 420, 489, 506. 
(ii) 627, 631, 640, 641, 655, 
(ii) 661-2. 

Samkhya-nistha, (ii) 640. 

Santi, (See Tranquility). 
Saririka-Sutras, 16. 
Satkaryavada, 210-11, 326, 335. 
Satvata-dharma, 137, 473., 

509, (ii) 766, 770. 

School, 

Intuitional, 84, (ii) 686. 
167-176. 

Materialistic, 84, (ii) 686. 
Metaphysical,84,85,(ii)686. 
Science, (hastra\ 100. 

Sciences, king of, (raja-vidya), 
581-3, 591, (ii) 646, 648. 
Self, (atoa), 558. 

Self, Embodied, 340. 

Self, independent tendency of, 
385. 

Self, Personal, (jlvd^tmav)^ 368. 
Self, Personal, (jiva), 247, 289. 
Self-defence, (d/ma^sa 
56. 57. 

Self-devoted Reason, ( d^Twa- 
Tustha-huddhi), 191. 
Self-devotion, (or devotion to 
the Atman), (dtma-ni^iha)y 
342, 386, (ii) 807. 
Self-enlightened, {huddha), 
224, 522. 

Self -independence (a < m a - 
sii^iamtrija), 385. 
Self-interest, enlightened, 113-5 
Self-knowledge, 386. 


Selfishness, 105-115. 

(Carvaka), 105-7. 
(long-sighted. 109-11,) 

( enlightned), 112-115. 

Senses, (indriya ), 238. 

Senses, ( pr^na 242. 

Siddhavastha, 345. 

Smarta, 471, 474-6. 

Smarta Action, 73. 

Smarta-Yajna, 73. 

Smell, subtle element, 240, 

Solitudinal (emntika), 13. 

Sphere of Deities, 503-4. 

Spirit, (purum), 219. 

Spiritual and Empirical Know¬ 
ledge jflana vijndMa)^ 

421, (ii) 649, 656. 

Steady,-in-Rea8on, (sthita* 

[ prajna), 519, (ii) 652. 

I Steady-in-Reason, (slitha- 
I prajfla)^ 

Karma-yogin, 521. 

! Samnyasin, 521. 

1 Strange. ( apurm)^ 374. 

I Sublime verities {arya satya)' 
I (ii) 806. 

Substance, Fundamental. 
{amrtoX 306. 

Subtle, (^ksma)^ 215. 

Subtle Body, 361. 

Suffering, for Karma, 376. 

Superintendence 198. 

Symbol, (pi'otika), 274, 584, 
586. 

Taraas, 213. 

Tamasl Reason, 189. 

Tanmatras, (Fine Elements)* 
239. 

Tapa, 353. 
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'Tat-Tvam-Asi, 20-31. 

THAT, (tat), 338. 

Theistic logician, 205. 
Theological, (or Intuitionistic) | 
Consideration, (adkir 
daidlca-vivecana), 84, 85. 
'Thing-in-Itself, (ding an ' 
sich), (vastu-tatva), 297, ( 
301,311. j 

Third Path, 412. j 

Thirst (or Desire), (fr^a), 134. 
THOU-ART THAT, 20-21. [ 

Thought-formed, (cidrUpi), 335. 
’Three-constituents, equal state 
of, (trigum-samyavastha), 
213. 


Ungodly endowment (asiiri- 
sampat) 148. 

Unhappiness, A 130. 

Union of three {trivrtkarano)^ 
253. 

Union of five, {pancikara'm)^ 
254-5. 

Universal Welfare, {lohasHm^ 
graJia), 456-458, 463, 502, 
562. 

Universal welfare, {sarvabhUfa- 

Unknown, beginning of,(anUdi), 
365. 

Unreal, {asat), 210, 337. 

Uttara-MimamsS, 401, 


Three-Constituented, (trigun^ 
tmaka) Prakrti, 363. 

Time, (/cfUa), 410. 

To act or not to act, ( kartavya- 
mudlui) 38-41. 

To-be-Buffered, ( krlyamaiMi ), 

375. 

Toucli, subtle element of, 240. 

Taste, do do , 240. 

Tranquility, (or peace), {sardi), 
159-160. 

Trayl-dharraa, 401, 

Trayi-vidya^ 401. 

Tridanda, 485. 

Trigunatlta, 226-7, 344, 519, 
(ii) 652, 690. 

Trigunatitavastha, 228. 

Trivrtkarana, 253. 

Trivyfiha (ii/ 758, 

True Knowledge, 295, 342, 

Turlyavastha, 320. 

lUncommenced Karma, ( ana- 
rabdha kdrya),ili,Z16, 377. 


Vaisnava sect, 23, 24, 475 . 

Vastu-tatva, ^Thing-in-ItselfA 
297. 301. 311, 

Vasudeva Paramatma, 286. 

Vedantin, 401. 

(Karma-Yogin), 489. 

(Samnyasin), 489. 

Vedic Karma-Yoga. 489. 

Vedic Religion, (ii) 817. 

Verities, sublime, (tlryasatya), 
(ii) 806. 

Videha-mukti, 412. 

Vidy&, (Science), 283, 381, 501- 
6, 583. 

Vidya (upasana), 503. 

Vighas, 403. 

Vikalpa, 181. 

Visesa, (Primordial Elements), 
242,249, 250. 

Vision, difference of {buddlii- 
hh^da), (ii) 658. 

VisisUdvaita, 21-23. 
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force, (prUna), a / 42 . 
Vivartavada, 331, 333, 356. 
Vows, observance of, (praUjfla'- 
palana)f 52, 53. 

Vyavasaya, 182. 


Wise, (buddha), 224, 522. 
j World, external, (ma^ra), 135. 

I World, contact with the 
‘ external, 135. 

I Worship, {upa^ana—vidya), 503. 


What is in the Body, is in the 1 Yoga, ( see yoga, yoga-bkra^ta. 
Cosmos, 313, yoga-vidhi, yoga-sastra. 

Will, freedom of, ( pravrtti- : karma-yoga, in part 1.) 

svatamlryaX ^71, 3S3. Yajfia, (sacrifice), 404, (ii) 661. 
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OME GENERAL INFORMATION .^BOUT HINDU 
RELIGIOUS TREATISES. 


§L 


{N B .:—This note was not written by the author, but was 
first included in the 1923 edition of the Marathi text, which was 
published after the death of the author in 1920.—Trans.). 

Among the treatises, on which the Hindu Religion is based,, 
the Vedas are the most superior and the most ancient, from 
the point of view of importance and chronology; and the 
Saihhitas, the Brahmanas, and the Upanisads are included 
in them. The Karma-Ktoda, consisting of Yajiias and Yagas 
(religious^ sacrifices), and the Jnana-Kanda, consisting of 
Metaphysical conceptions, both spring from this triad.. 
Nevertheless, the Upanisadic treatises form the basis of 
the Jfiana-Kanda. The social relations, included in the Hindu 
religion, are regulated according to the Srarti texts; but these 
are based on the Qrhya-Satras. There are many Sutra-treatises 
besides the Grhya-Sutras; but they have nothing to do with 
Ethics; and deal only with the various Metaphysical specu¬ 
lations started in order to solve the Riddle of the Universe^ 
These Metaphysical speculations, are called tha Sad-Darsanas. 
The Nyaya-Sutras of Gautama, the Vaisesika-Sutras, the Purva- 
Mimam8§.-Sutras of Jaimini, the Vedanta-Sutras or the Brahma- 
Sutras of BSdarayana, the Yoga-Sutras of Patanjali etc., are 
included in the Sad-Darsanas. But there are many Sutra- 
treatises, besides the Sad-Darsanas; and the PSnini-Sutras,. 
the ^ndilya-Sutras, the Narada-Sutras etc., are included 
among them. The Puranas came into existence, when the 
ancient Vedic religion, which did not contain idol-worship, 
and which was purely Metaphysical in its aspect, was changed, 
and the worshipping of deities came into vogue. The 
Mah&bharata and the RamSyana are not PurSnas, but are 
historical treatises. The various Gitas are included in the 
Puranas. This subject-matter has been discussed in the Glta- 
Rahasya as occasion arose; but this information has been 
given below in the form of a list, in order that readers should 
have complete information about them collected in one place :*• 

(1) THE VEDAS AND THE SRUTI TREATISES 

The Saihhitas (i. e., the collection of 1 Karma-Kspda 
prCas or Mantras) ... ... > or 

The Brahmanas (Aranyakas) ... J Yajna-KandS 

The Upanisads ... ... (JnSna-Kanda). 






k‘ 

-y 




( 2 ) 


( 3 ) 


HINDU RELIGIOUS TREATISES 



S ASTRAS — 

(1) Scriptures: Grhya-Sutras, Smrti treatises ( Manu^ 

Yajnavalkya, and Harita. ) 

(2) Sutras: ( Sad-Darsanas), Jaimini-, (Mimamsa- or 

Purva-Mimamsa); Brahma-, (Vedanta-, 
Saririka-, or Uttara-Mimarhsa ); Nyaya-, 
(Gautama); Yoga- (Patanjala), Samkhya-, 
Vaisesika- (Sarhkhya-Karika). 

OTHER SUTRAS 


Vyakarana-SuCras (Panini); Treatises relating to the 
Path of Devotion ( Narada, Sandilya ). 

(4) HISTORY:— 


Ramayana, Mahabharata, ( Harivaitisa ) 

(5) PURANAS:— 

Mahapur^nas, UpapurSnas, and Gitas. 

These include 18 Mahapuranas, 18 Upapuranas, and 
and the various Gitas. 


^ The different Veda-,Smrti- and Purana-treatises, referred 
to in the Gita-Rahasya are mentioned in the following list:— 


Atharva. 

Taittiiriya. 

Manu, 

Arseya, 

Aitariy a. • 

Amrtahindu. 

Isa (isav^sya), 
Aitareya. 

Katha. 

Kena. 

Kaivalya. 

K aiisitaki 
(Kau. Brahmaiui). 
Garbha. 
GopalatapanI, 

15 


VEDAS:— 

SAMHITAS 

BR AH MANAS 

Kausika. 

Taittiriya. 

UPANISADS 

Chandogya, 

Churika. 

Jabala-Samnyasa. 

Taittiriya. 

Dhyana-bindu. 

N&r4yanlya, 

Nrsimhottara- 

t&paniya. 

Prasna, 

Brhad&rapyaka. 


Rg-Veda. 

Vajasaneyi. 

Suta. 

Kausitaki. 

Satapatha. 

Mahan&rayana. 

Mandukya. 

Mundaka (Manda) 
Maitrl (MaitrayanI). 
Yogataa. 

Ramapurva (lapini) 

YajraBucI. 

Svetasvatara* 

Sarva. 
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Mann. 


SMRTIS 

Yajaavalkya. 


Harita, 



SUTRAS 


Apastarhba. 

Asvalayana. 

Grhyasesa. 

Gau tama-N y ay a, 
Taittiriya. 

Narada. 

N arada-Pancaratra. 


Panini/ 

Pstanjala-Yoga. 

Baudhayana- 

Dharma. 

Baudhayana-Grhya. 

Brahma'-(Vedanta-, 

Saririka-), 


Mimamsa, 

Vedanta (Brahma-, 
Saririka-). 
Saririka (Brahma-, 
Vedanta-). 
Sandilya. 
Gobhilagrhya. 


KARIKaS 


Samkhya-Karika. 


VYAKARANA 

Panini. 

HISTORIES 

Ramayana. Mahabharata (Harivamsa). 

PURANAS 


Agni. 

Narada. 

Markandeya. 

Kurma. 

Nrsiihha. 

Lifiga. 

GaiAesa. 

Padma. 

Varaha. 

Garuda. 

Brahmanda. 

Visnu. 

Gaucliya-Padmottara. Bhagavata. 

Skanda. 

Devibhagavata. 

Matsya. 

GITAS 

Harivamsa. 

Avadhuta. 

Pingala. 

Vrtra. 

Astavakra, 

Brahma. 

Siva. 

Isvara. 

Bodhya. 

Sarhpaka. 

Uttara, 

Bhiksu. 

Suta. 

Kapila. 

Mahki. 

Surya. 

Ganesa. 

Yama. 

Hari. 

Devi. 

Rama. 

Haihsa. 

Parasara* 

Vicikhyu. 

Harita. 

Pandava* 

Vyasa. 
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PALI TEXTS 


Aniitayusutta. 

Ud3,na. 

Cullavagga 

Taranatha. 

Tevijja-sutta. 

(Traividya-Sutra). 

Theragatha, 

Dasaratlia-jataka. 


Dipavanisa. 

Dhammapada. 

Brahmajala-sutta. 

Brahmana- 

dhamika. 

Mahaparinibbana- 

sutta. 

Mahavamsa. 


Milinda-Prasna. 

Vatthugatha. 

Saddharma- 

pundarlka. 

Suttanipata. 

Sela-sutta. 

Sabbasava-sutta. 

Saundarananda. 


MiN/sr/p^ 



OF 


Important Terminolog^ical Expressions, 


abhydsa, repetition; continued 
practice. 
ticara, conduct. 

Ucara-safiigralia, code of con- ' 
duct. I 

MhibluiuUka, Material; Mater- | 
ialistic. 

adJddaivika, Intuitional. 
adhikdra, authority ; qualifica- 1 
tion according to inherent 
natural qualities. ' 

adhydbm, Metaphysics; the 
Highest Atman. 
ddnydtmika, Metaphysical; re¬ 
lating to the Absolute 
Self. 

adhtjavasCiija, discriminating 
decision, (see, vyavasdya). 
adrsta. Accumulated Action, | 
which is invisible (also • 
crlled, apurva), i 

ndtxiitG',, Non-Dual. 
advaitavdda, Non-Dualism. 
ahamkdra. Individuation ; 

Egoism. ! 

ahiy/isid. Harmlessness; Non¬ 
violence. 

ajfidna. Ignorance. 
amria, Release; sphere of dei¬ 
ties ; immortality; sacri- 
fice-remnant food; Funda¬ 
mental Substance; the 
Brahman; 

amrtatm. Immortality. 

(pmdiy eternal. 


dnan Beatitude, 

-niaya, beatific. 

-maya kosa, beatific envelope. 
ananta, endless; eternal. 
andrabdliay U ncommenced 

(Action). 

aniruddha, Individuation (same 
as, aliaTfrikdra ). 

amiainaya-kosa, fcod-envelope. 
anvbhavddvaita^ combination of 
Knowledge and Action, 
based on Non-dualism: 
this is more or less the 
same as the Desireless 
' Karma-Yoga doctrine 

i (see p. 508). 

' anr/a, invisible, or impercep¬ 
tible, (the opposite of, 
satya^ Real). 

dptavacafia, advice of persons 
in whom one puts faith. 
apurva^ (see, a'lrMa above ). 
drcMha^ Commenced ( Action). 
dramhha, Commencement. 

ciramhhavdda, Theory of Com¬ 
mencement, (see, pp. 204, 
205 , 331 ). 

arhafy Perfect being (Buddhis¬ 
tic ), (same as, siddlui ). 
Urlam, perishable (same as, 
vindsi ). 

artliavdday statements, which 
are in the nature of obiter 
dicta (see pp. 31-32.) 
asi,nibhidiy ignorance, (same 
as, oindsa , avidyd ). 
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cLsat, unreal, (same as, anrta ), 

asiy art (thou), (see, tat-tvam- 
asi ). 

asfetja, non-stealing. 

Usiirl, ungodly. 

asuri-sanipat, ungodly endow¬ 
ment. 

atman, the Self. 

ahm-svdlaMrija, Freedom of 
Will. 

avidya, Illusion, (same as, 
Maya). 

avyakta, Imperceptible. 

bJiaMly devotion. 

hhaktimarga, the Path of ' 
Devotion. 

bhakti-yoga, the Yoga of 
Devotion. 

bhasya. Commentary, (see, tikd: 
see, p. 16. ), 

Brahman, the ultimate Essen¬ 
tial Principle, which is 
the Root-Cause of the 
Cosmos. 

bmhmdrpaiia, dedication to the 
Brahman. 

brahma^orksa, the Brahman- 
Tree. 

buddhut sage; wise man. 

huddhiy Reason; the Mind; 
Desire. 

buddhibh^iut destroying the 
conviction of a person. 

biiddhi-yoga, the Yoga of the - 
Equable Reason. 

caturvyuha, the four-fold ' 
scheme of the genesis of I 
the world, from Vasudeva , 


caturvynhv—( contdj 

( Isvara) to Samkarsana 
{jiva), to Pradyumna 
( man as), to Aniruddha 
(Individuation), (see, 
pp. 756-758. 

cetarid, vital activity seen in 
living beings (see p. 194). 
cit, or citta, consciousness. 
caitanya, that thought-power, 
which is responsible for 
activity in gross bodies 
(see, p. 194). 
codand, inspiration. 

ddtavya, that which it is 
a duty to give. 
daiva, Destiny. 

daivi, Godly (opposite of asuri, 
ungodly). 

daivl-samjxif, godly endowment, 
dwjd, kindness ; pity. 

I devatd, deity. 

devayana, the path along which 
the subtle body of a 
deceased person passes, if 
the man has died at a 
particular time, being 
what is known as the 
‘ lighted path ’ {sukla- 
marga), (see pp. 408-410). 
dharma, a deity ; morality; 
right; duty ; religion, (see 
wferenoc?*; given under 
'dhiUtna^ in Index of 
Definitions, part I). 
dharmddhLuma, right and 
wrong. 

dhrti, that principle of co-hesion 
by which all the various 
elements of the Body 
remain steady (nee p. 195). 
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dtihkha, pain; unhappiness. 
dvaitay Duality. 

dvaitUdmita, Dual-non-dualism 
dcdtavdda, Dualism. 

ekantika^ solitudinal. 
esaijia, desire, (same as, icchUf 
vasana, samga^ and kama), 

gati, goal; path (same as, stU), 
gitUy song. 

pwtza, constituent; strand j 
quality. 

guTiiaparivuma, the unfolding of 
the constituents of Prakfti. 
gunotlcar^, (same as gum- 
pariridma). 

hinaydna^ (Buddhistic), the 
inferior path, 

icchd. Desire, (same as emifi, 
kd)nay vdsand, safnga). 
iccUdsvatamtrya, freedom of 
desire or will (same as 
dtrna-svdtamtrya above). 
itidriya^ senses, or organs. 

ia(/a, gross. 

ja^ddvaita, gross, or materiali¬ 
stic non-dualism (see 
p. 219). 

jiva, the Personal Self; (same 
as the embodied Self, or [ 
the sarira-atimn). 
jlvdtmany (same as, jiva), 
jivanmukta^ Released-in-life; 
birth-released. 

jlvamulddvastlm, the state of 
being Released-in-life. 
jTia, the Knower. 
juHnaf Knowledge; wisdom ; 
Realisation. 


jndna-kdx^ treatises which 
maintain that the Know¬ 
ledge of the Brahma r- is 
superior to sacrificial 

ritual. 

jndna-nisthd^ the Path of 

Knowledge. 

jndna-indrga, (same as, jnana- 
nisthd), 

jfidrun^ Knowledgeful; sage ; 
wise. 

jnatd^ Knower. 

I jneyat the Knowable, 

I kaivalya. Isolation. 

I kdla, 1 ime; death. 

! kdma. Desire (same as icchd, 
e^na, or vdsand). 

kdmyay Desire-prompted. 

I Jcarmat Action. 

karmad)hoga, the suffering for 
Actioa 

karma-jijndsd, the desire to 
know Right Action. 

Jcar77ia~kd\i(}a, ritualistic trea¬ 
tises. 

karma-mukti^ Release from the 
effects of Action. 

Jcarmi-iiisthU^ the Path of 

Knowledge. 

karma-phcda, the Fruit of 

Action. 

Icarjnaphala4yUg(u abandon¬ 
ment of the Fruit of 

Action. 

karim-pi'avdha^ the course of 
Action. 

kanmsaiuiiydsa^ Abandonment 
of Action, 
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kafma-tyQga^ Abai Jonment of 
Action. 

karma-vipaka, Causality. 

Jcai^ma-yoga, Union by Right 
Action. 

Icarma-yogln, one who follows 
the Path of Karma-Yoga. 

karma'-yogin-stliitaprajna^ the 
Steady-in-Reason, follow¬ 
ing the Path of Karma- 
Yoga. 

karya, duty ; product; effect; 
doable. 

karyakdrya, the doable and the 
not-doable. 

kosa, envelope. 

karma-miikti, gradual release. 

kriyamdiia, (Action) to-be-per- 
formod. 

dark; Sri Krsna. 

IcTsya-marga, the dark path 


(same as pitrydna, and opp. 
of siikla-indrga), 
Icrsiidrpaxtay dedication to 
Krsna. 

kfiamd, forgiveness. 


linga, subtle. 

lihga itirim. subtle-body. 
loka, world, sphere. 
lokasamgrahay cosmic, or uni¬ 
versal welfare. 


Tiuihdyanay the superior path 
(Buddhistic), (the opp. of ' 
hlnaydna). ' 

mams^ the Mind. j 

^mhputa, mind-, or con- | 
sciencesanctioned. 
^namdMrmii the religion of 
humanity. 


manodevatd^ the mental deity, 
of Conscience. 

manomaya-kosay the mental 
envelope. 

matrd, the external world. 
?ndtrd,-sparsa, contact with the 
ext'^rnal world. 
mdya. Illusion. 

mitkyd, unreal (same as asat). 
moha, delusion ; confusion. 
mok^y Release. 
inrtyu, death; mortal sphere. 
imikta, Released. 

7nuktiy Release, (same as moA;.?a). 
luunuUikay occasional (Action). 
naiskarmyay abstinence from 
Action ; desireless Action. 
naiskarmya-siddUy Release by 
al>st!nence from Action, or 
by Desireless Action. 
«Y7mti-rupa, Name and Form. 
rmmarupatmakay Name-d and 
Form-ed. 

immivay diversity; manifold- 
ness. 

mragniy one who does not 
maintain a sacrificial fire. 
nirdSfXy freedom from hope; 
despair. 

ruruidvddi^ Pessimist (opp. of 
dsdvadi). 

nirgiiya, qualityless. 
•mrgujMi-bfuiktt, worship of the 
Qualityless. 
mrvairay non-inimical. 
iiirvaya, final emancipation; 
Release. 

rU^kdmay desireless. 
iiissaihga, unattached 
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nispia. the ultimate state. | 
nitya, daily (Action or ritual). ^ 
miya-safninfisin, perpetual asce- i 
tic. I 

pan(^'-i^^(ihuhhuta^ five Primor- i 
dial Elements. I 

paflcilcarava, union of five ; 

primeval elements. | 

paramanuvdda, theory of atoms; 

atomic theory. * 

paramdiiha, the highest in- i 
terest. 

pammdtman, the Highest Self , 
(same as the adhycitmun). 
pardrtlia, other^s-interest. i 

pdlafijala-yoga, the system of i 
Yoga enunciated by 
Patanjali. 
phtUa, B'ruit. 

phaldsa. Hope for Fruit (of 
Action). 

plicdd$a~tyd(ja, abandonment of 
Hope for Fruit (of Action). 
pini^ay the Body. 
pifrydna^ the dark path, (see 
p. 408 etc.) 

pofjuxuz. Divine dispensation, or 
pleasure. 

prokrta^ vernacular; with 

Prakrti. 

pakrli, Nature ; Matter ; in¬ 
herent quality or tempera¬ 
ment. 

pndaya^ Cosmic destruction. 
pramada, forgetfulness of duty, 
or heedlessnesB. 
prawuna, measure. 
prameya, measurable, 
prdfjai life. 




pi'cirambha, : ommencement. 
prarabdlia^ Commenced (Ac¬ 
tion). 

pn'asthdnadrayi, the three funda¬ 
mental treatises of the 
Vedic religion, dealing 
with the paths of Action 
and of Inaction, namely 
the Upanisads, the 
Vedanta-Sutras, and the 
Bhagavadgita. 
pratijna, a vow. 

pratijrld-palana, observance of 
a vow. 

pratika, a symbol. 
pravrfd, Activity; inclination. 
pravftU^fiidrgUt Path of Action. 
pravrlti-svalamtrya, freedom of 
I activity (or Will), (same 
as, atim-svuiamtrya), 
prthaktva, individuality; 
j pwruHa, Spirit. 

puriisartha, ideals of manhood. 

I puruftotlania, the Highest 
Spirit. 

divine pleasure (same as 
po>uf/a). 

pu^U-ntiirQa. the Path of Divine 
i Pleasure. 

raga, liking ; love ; pleasure, 
nya, king. 

rajas, the passionate or active 
constituent, out of the 
three constituents of 
Prakrti. 

rdjasa, passionate ; active; 
progressive. 

raja-guhya, the King of Mysti- 
' cisms. 
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ftja-mdyu, the King of 
Sciences. 


sadsadviveka^ discrim in at ion 

between right and wrong. 
^dasadviveka-buddhi^ the Rea¬ 
son, which discriminates 
between the right and the 
wrong. 

^cidcisudvivGkcL-devatQ^ the deity 
which discriminates bet¬ 
ween the right and the 
wrong; Conscience. 
samatd, equability. 

SQtTuitvu-buddhif equable Reason. 
sa?natva-buddhi-yoga, the Yoga 
of the equable JReason. 
sa?hb/iuli, Knowledge, which is 
the fundamental cause of 
the world ( see p. 501 ) ; 
(opp. of ccsa?hbhufi^ above). 
samcaija, accumulation. 

Sdtiicitci, Accumulated (Karma). 
samga. Desire, (same as, iccha^ 
esaxih, or vasana); Attach¬ 
ment. 

suyughutay collection; aggregate 
( same as, saniuccaya 
below). I 

^^tmgraha, collection; protec. ! 
tion; maintenance ; regula 
tion; welfare, (see Loka- 1 
samgraha above). | 

samhdra, destruction. ' 

sa^hkalpa, the mental decision 
that a particular thing is 
of a particular kind. 
^^Vikhya, counters; the follow¬ 
ers of the Sfirhkhya philo- 
5fophy 
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samnydsia, Renunciation: asce¬ 
ticism ; the '‘nyTisa, or giv¬ 
ing up of Desire-prompt¬ 
ed Action {cf. Gt. 18, 2). 
sa7hm^asin^ an ascetic; a re- 
noun cer ; one who follows 
the Path of Renunciation. 
sampat, endowment (see daivl 
sampat^ and dsiirl sampat) 
above). 

sawsdra^ worldly life ; worldly 
activity. 

samuccaya, collection (same as 
samghata), 

samya, (same as, saimtd 
equability. 
santi, tranquility. 
sarira, the Body (same as 
). 

sdrira’-utman, the embodied 

Self. 

sarvahhutahitay universal wel¬ 
fare ; (same as, loka-- 

samgraha ). 
sdstra, science. 

satkdryavdda, (see p. 210), the 
doctrine that something 
must come out of some 
other thing, and that the 
fundamental cause of an 
evolute must possess the 
qualities of the evolute 
in some form or other. 
sattdsdmdnya, pervasiveness; 
existing in a constant 
form in every thing. 
sattdsamnnyatva, the theory of 
constant pervasiveness. 
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satfva, the placid, equable, and ' 
pure, out of the three | 
constituents of Prakrti. 
sattvika, possessing the sattva | 
quality. ' 

mty'i, reality; real; existence. ^ 
satyanHa, Reality, and Un- j 
reality. ! 

satyanrtaviveka, the discrimina¬ 
tion between what is eter- ' 
nally existent, and what 
is not. 

slddha, perfect, released (same 
as, muktah 

stddhavastha, the state of per" 
fection. 

amarta, following the path laid 
down by the Sinrtis. 
sinarta-karma, ritual ordained 
by the Smrtis. | 

smarfa-yajna, sacrifice prescri- , 
bed by the Smrtis. 

.ineha, attachment (same as, , 
samga). 

sparsa, contact ( see iiiatra- 
sparsa). 

Hrii, path, or goal (same as, 

ijuil), 

irfi, that which was heard. 
Htkitaprajfta, Steady-in-Reason. 
slhula, gross (opp. of sTiksma 
below). 
suddha, pure. 

suddkadvaifa, pure non-dualism. 
saddfui vdsaria, pure desire, 
Siikhui happiness (opp. of 
duhkha). 

sukhavdda, the theory of happi- 


iakla-mdrga, the lifted path 
(opp. of kr^a^mdrga). 
sUksma^ subtle (opp. of sthula^ 
above). 

9iUksirui harlra, the subtle body. 
svadJuirmaj own-religion; own- 
■ duty. 

smdliyZiya, following the reli¬ 
gion prescribed for one’s 
status in life (cf. Gi. 16.1). 
svdrtha, own-interest (opp. 
parartha). 

famas, ignorance; darkness, 
the inert, out of the three 
constituents of Prakrti. 
tdmasi, inert; ignorant; dark. 
tanmdtra, fine element. 
tarns, religious austerity. 
fat, THAT. 
tatva^ element. 

taUvam^asi, THOU ART 
THAT. 

traiji-dharma. the religious 
sacrificial paths prescribed 
by the three Vedas. 
trayi-vidya, same as, trayl’^ 
dharma, above. 

triguxia, three constituents, or 
I strands. 

trigurtatmakat thr ee-consti- 
tuented. 

! trigunafifa, beyond the three 
I constituents. 

trivTtkaraxm, union of three 
elements. 

Desire (same as kdmd, 

I vasana A 

I contentedriess. 

j tydga^ abandonment; abandon¬ 
ment of the Fruit of 
Action (see Gl. 18. 2). 


ness. 
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varxi^srama^dharrra, the Smrti 
arrangement of four 
classes, and four stages of 
life. 


viisand^ Desire, (same as icchd^ 

fTSjjLil). ! 

mfiand-.wdtamtrija, freedom of ' 
desire, (same as dtrna- 
svdtafhtrya). 

vasanatmalui, based on desire; ! 

Practical ( Reason). 
vaf^tutafin, the Fundamental • 
Element, the Thing-in-it- 
self ; ding an sick, 
udeha-mukti, the Release, after 
death, by reaching the ^ 
sphere of the Brahman 
(see p. 412). j 

vuiya, science. | 

f'lghds^ food remaining over j 
a'*ter every body has eaten ' 
(see p. 403). ' 

vtkalpa^ the mental decision 
that a particular thing is 
not of a particular kind. 
t'iktU, evo]ute,(same as vikara), \ 


atjidyd or asanibhutl, see 
p. 501). 

bisesa, the five primeval ele¬ 
ments. 

visistiidvaita, Qualified Monism 
(see p. 21). 

vijakia, perceptible. 

vyavasaya, discrimination. 

vyavasdydtmaka^ discriminat¬ 
ing, and deciding; Pure 
(Reason.). 

ydgaj sacrifice, minor than 
yajna. 

yajha, sacrifice. 

yoga, union ; merger ; assimila¬ 
tion ; the device of skilful 
performance of Action 
(see Gl. 2. 50). 

yoga-bhra^ta, one fallen from 
Yoga. 

yoga-S(istra, the science of 
Yoga. 

yoga'Shiras, the canons deal¬ 
ing with Yoga. 
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BIRTH 23 JULY 1BS6. 


DEATH 1 AUG. 1 920. 



The central part of the huge funeral procession of the author. 

The body is seen carried opposite the sign board on the right on the building. 
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The sacred battle-field of Kuru-Kshetra. 



5m: I 57# a^^JTg: II ‘ht II 

|....v35gj^ ii \o u # ?sTrq#s^ n »<) a 3r. i. 








